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FOREWORD 


Dr N. Veezhinathan, Lecturer in Sanskrit at this 
Centre, worked as Research Scholar from 1960 to 1963 in 
the Deccan College Post-graduate and Research Institute, 
Poona, and wrote his doctoral thesis on the Samksepa- 
Sdriraka of Sarvajfiàtman. The thesis earned for him the 
Ph.D. Degree of the University of Poona in 1964. He 
joined this Centre as Lecturer in 1964. My own observa- 
tion of his thesis and the encomiums it has received from 
scholars who had occasion to see it made me feel that the 
thesis was a distinctively valuable contribution to scholarship 
in the field of Advaita and that its publication would do 
credit to any institution that sponsored it, more so to an 
institution like this Centre which has devoted itself to study 
and research in Advaita Vedanta for the past forty years. 
Accordingly, it was recommended for publication by this 
Centre, and, thanks to the publication grant made availa- 
ble by the University Grants Commission to the Centre 
and the facilities provided by the University of Madras, it 
is now being published as No. 18 in the Madras University 


Philosophical Series. 


The Samksepasüriraka is an important classic in the 
Advaita tradition, being a full metrical summary of the 
central teachings of Sri Sankara's Brahma-sütra-bhasya. The 
importance of the work for a student of Advaita is evident 
from the fact that it has eight commentaries, as Dr 
Veezhinathan has identified in his Introduction. The 
author of the work, Sarvajnatman, himself occupies a 
position of eminence in the line of preceptors following "di 
Sankara, having been, according to tradition, ordained by 
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the Bhagavatpada himself and nominated to succeed him 
and Suresvara in the central Sri Kamakoti-Pitha at Kafici. 


The present work is a Critical Edition and English 
Translation of the classic, with a detailed Introduction, 
Notes, and Indexes. In the Introduction, Dr Veezhi- 
nathan discusses systematically the basic issues of Advaita 
Vedanta, such as Brahman, maya, adhyása, jiva, I Svara, Jagat, 
and moksa, and brings out the special contribution made by 
Sarvajnatman to the development of Advaita thought. 
The text has been definitively edited after collating several 
manuscripts. The translation is faithful and readable. 
The notes add to information and clarify subtle points. 
The four detailed Indexes render the edition highly useful 
to scholars. 


I have great pleasure in commending this work to 
serious students of Advaita. 


Madras 
February 25, 1972 T. M. P. MAHADEVAN 
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PREFACE 


The present Critical Edition of the Samksepa$sáriraka, 
a work on Advaita Vedanta, with Introduction, English 
Translation, Notes and Indexes, represents the research 
work completed under the guidance of the late Dr A. 
Sankaran, M.A., Ph.D., Assistant Editor, Sanskrit Dictionary 
Department, and Honorary Professor of Sanskrit, Deccan 
College Post-graduate and Research Institute, Poona, for 
the Degree of Doctor of Philosophy of the University of 
Poona. The Samksepasdriraka is a work of Sarvajnatman 
the disciple of Suresvaracarya; it sets forth, in verses, the 
views of Sri Sankara as expounded in his bhésya on the 
Brahma-sütra. It contains 1240 verses and is divided into 
four Adhyayas. 
The edition of the text of the Samksepasáriraka is based 
on the following manuscripts : 
T, A paper manuscript in Devanagari script (No 
7121) of the Tanjore Sarasvati Mahal Library. 
The following five manuscripts also belong to this 
library. 
T, A palm-leaf manuscript in Telugu script (No. 
7122) 
T, A palm-leaf manuscript in Grantha script (No. 
7123) 
T. A paper manuscript in Devanagari script (No. 
7124) 
T, A paper manuscript in Devanagari script (No. 
7125). This contains only the third and fourth 
Adhyayas. 
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| Te A paper manuscript in Devanagari script (No. 
7126) 
5 Six commentaries on the work are available and they 


have also been used in editing the work. Of the six com- 


mentaries, two are yet unpublished. 


M, Sambandhokti by Vedinanda: a transcript of a 
palm-leaf manuscript (R. 2919) belonging to the Govern- 
ment Oriental Manuscripts Library, Madras. This contains 
the text also. 


M, Siddhüntadipa by Visvaveda: a transcript of a 

ae S manuscript [R. 1558 (9)] belonging to the Government 
Oriental Manuscripts Library, Madras. This contains only 

the commentary. The author of this commentary gives 
only a summary of each verse, and so the correct reading 
of the text cannot be fixed with the help of this commen- 


tary. The present edition owes to it not more than one 
variant reading. 


B, The Kasi Sanskrit Series edition of the commen- 
tary — Sarasangraha of Madhusüdanasarasvati. 


B, The Princess of Wales Sarasvati Bhavana Texts edi- 
tion of the commentary — 7 attvabodhini of N rsimhasrama. - 


P, The Anandàsrama Sanskrit Series edition of the 
commentary — Subodhini of Purusottama. 


P, The Anandasrama Sanskrit Series edition of the 


io » again, is divided into two sections. In 
2! discuss the life, date, and works of 
४ | second section, I discuss the basic 
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doctrines of the Advaita Vedanta according to Sarvajnat- 
man: (i) the Nature of the Ultimate Reality, (ii) Nescience 
(mayd-avidya), (ii) Superimposition (adhydsa), (iv) the 
Individual soul and God (jiva and 180८76), (v) the Pheno- 
menal World (jagat), and (vi) Liberation (moksa). And, 
in the end, I have given an evaluation of Sarvajnatman’s 
contribution to Advaita Vedanta. The second part presents 
- the text with an English translation. Explanatory notes 
are added wherever necessary. In the notes are provided the 
^ identification of the authors presupposed and references to 
the texts cited and implied. The third part consists of 
an alphabetical index of quotations, an index of the views 
of other authors referred to and implied in the text, an 
index of terms used in the text, and an index of the verses 


of the Samksepasariraka. 


This edition of the Samksepa$üriraka of Sarvajnatman, 

* who was a younger contemporary of Adi Sankaracarya 

and who, under the fostering care of his preceptor Sures- 

" varácárya, adorned the great Kamakoti-pitha at Kanci as its 

E head M humbly dedicate to His Holiness Sri Candrasekha- 

rendra Sarasvati Sripijyapadah, the present head of that 

_ hoary Sankarite Institution at Kafict. All my activities in 

the pursuit of my study of Advaita and publications relat- 

_ing thereto have been possible only through the benign 

erace of His Holiness who remains ever for me as my ins- 

Y Piring Light and Guide. I offer my most respectful homage 
at the lotus-feet of His Holiness. 


I offer my most respectful salutations to His Holiness 


Pn वॉ 


Sri Anantanandendra Sarasvati Svāmī of the Upanisad- 
D brahmendra Matha at Kafici for the inspiration and 
guidance I have always received at His feet. 
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ov To Dr S. M. Katre, the former Director of the Deccan 
is 3 | ) 

B. College Post-graduate and Research Institute, Poona, 
Re | I express my sincere gratitude for providing me with all 
al facilities to carry on my research work there. 

E. 
RA i To the authorities of the University of Poona, I am 


thankful for permitting me to work for the Doctorate degree 
| of the University of Poona and also for granting me 
: permission to publish the present thesis. 


ye I express my sincere thanks to Brahmasri T.S. Srinivasa 
Sastri of the Dictionary Department, Deccan College Post- 
graduate and Research Institute, Poona, for suggesting to 
me this Advaita Classic for my thesis and for teaching me 
the text. 


I express my deep sense of gratitude to my esteemed | 
. Professor the late Dr A. Sankaran for his kind guidance 
at every step. 


To Dr T. M. P. Mahadevan, Director, Centre for 


entre for Advanced Study in Philosophy, 
scrutinizing the entire typescript before 


= 
m 
1 thani tor the encouragement he gave 
ri his work and for 
work through the 
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I am thankful to the authorities of the University of 
Madras for sanctioning the publication of this work under 
the auspices of the Centre for Advanced Study in Philo- 
sophy and to the University Grants Commission for the 
permission to utilize their grant. 


i 
| 


I thank the Ramayana Printing Works for the care 
they have bestowed on the printing of this work. 


Madras 
February 29, 1972 N. VEEZHINATHAN 
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INTRODUCTION 
I 
SARVAJNATMAN--HIS LIFE AND DATE 


In order to preserve the Advaitic tradition for the 
benefit of posterity, Sri Sankara established monastic in- 
stitutions in various parts of India. Badari, Dvaraka, 
Puri, Sringagiri, and Kaficl were the important ones 
among them. Of these, the institution at Kanci is the 
foremost and is termed the Kémakott-pitha.' Sri Sankara 
himself assumed the headship of this pitha. Ordained as 
sannyüsin by Sri Sankara himself, Sarvajiiatman was no- 
minated successor to the Kémakoti-pitha with Suresvara— 
his preceptor, as his protector. 


2 

In the Jagadgururatnamdldstava, a work giving the 
list of succession of the acaryas of the Kamakoti-pitha 
composed by Sadasivabrahmendra who flourished in the 
16th century, there occurs the statement that Sarva- 
jfiatman vanquished theJainas.* Atmabodhendra Sarasvati 
in his commentary Susamd on the above work deals with 
the life of Sarvajfiatman. Sarvajnatman was a native of 
a village called Brahmadesa on the banks of the river 
Tàmraparni. His father's name was Vardhana. During 
Sri Sankara’s tours of victory (digvijaya), Vardhana and 
his disciples were defeated; but Vardhana's son Mahadeva 


l. receptors of Advaita, Edited by Dr T. M. P. Mahadevan, 
The personal Bookshop, 10, Congress Buildings, 111, Mount Road, 
Madras, 1967, pp. 429-67. 


Joseph Street, Madras-1, 1962, p. 46. 


9. Fagadgururatnamalastava, Sri Kamakoti Kosasthanam, Francis 
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who was only seven years old at that time carried on the 
philosophical discussion for three days longer, put on the 
fourth day he had to yield to the great Advaita teacher. 
He, then, expressed his intense desire to become a sann- 
yasin. हान Sankara initiated him into the sannyasasrama, 
bestowed on him the name Sarvajiiatman and chose him as 
his future successor to the Kamakoti-pitha. Sarvajnatman 
functioned as the head of the filha under the fostering 
care of Suresvara.’ 


Suresvara's association with the Kümakoti-pitha is 
well known. The Sivarahasya dealing with the life of 
Sri Sankara states that Sri Sankara brought from Kailasa 
five sphatika lingas which are known as Yoga-linga, Bhoga- 
linga, Vara-linga, Mukti-linga and Moksa-linga.' Ananda- 
giri’s Sankaravijaya, the manuscript of which is available 
in the Rama Taraka Mutt Library, Varanasi, and which 
is recognised by the orientalists as the most authentic 
biography of Sri Sankara states that Sri Sankara visited 
Kafici, consecrated the Sricakrain the temple of Kamakst, 
established the Kamakoti-pitha and asked Suresvara to be 
in charge of it by worshipping the Yoga-linga there. It 
further states that Sri Sankara consecrated the Mukti- 
linga at Kedara, Vara-linga at Nilakantha-ksetra,’ and the 
Bhoga-linga at an institution near Srihgagiri on the banks 


NENNEN 1 ] looo 
3. ibid., pp. 46-47. 


4. Sivarahasya, Maharaja Jayacdmarajendra Granthamala 
Series, No 32., Mysore, 1950, IX, xvi, 44. 


5. ...mijavasayogyam mathamapi parikalpya tatra nijasiddhantam 
advaitam  prakasayitum antevisinam suresvaramahiya — yoganümakam 
lingam pujaya iti tasmai datva tvamatra kamakotipitham adhivasa iti 
vyavasthapya Ssi$yajanath  paripujyamanah sri paramaguruh sukhamüsa, 

Chapter, 65. 


6. kedaraksetre ekam muktilingakhyam pratisthapya..., Chapter, 55 
......milakanthesvaram natoa tatra varanamakam lingam praiisthapya NE 
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of the river Tungabhadrà. And, during his last days at 
Kafici, Sri Sankara directed Suresvara to send the 
Moksa-linga to Cidambaram ° It was with Suresvara that 
Sarvajnatman adorned the Kdamakoti-pitha for seventy 
years and then himself for forty-two years.’ 


Sarvajfiátman wrote three works entitled Samksepa- 
Sdriraka, Paiicaprakriyd, and Pramdnalaksana. In all these 
three works, he refers to the name of his preceptor as 
Devesvara.' Madhusüdana Sarasvati and Ramatirtha in 
their commentaries on the Samksepasàriraka identify Deve- 
svara with Suresvara on the basis of the identity of the 
meaning between the words deva and sura." Moreover, in 
the Samksepasariraka, Sarvajfiatman upholds the view that 


7. sees" fringagirisamipe tungabhadratire cakram mirmaya...... , 
nijamatham krtvi...... Chapter, 62. 


505558 tadanantaram padmapadakhyam karhcit sigyam pithadhyaksam 
krtvü bhoganamakam lingam tasmin pithe niksipya...... Chapter, 63. 


85 ive tadanantaram  samipastham  — indrasamipradayünuvartinam 
suresvaramühi;ya bho śişya idam moksalingam cidatnbarasthalam presaya 
ityuktvd...... Chapter, 74. 


9. Jagadgururatnamalastava, p. 74. 

10. (i) yadiya samparkamavapya kevalam vayam krtürthah niravadya- 
kirtayah. 

jagatsu te taritasisyapanktayah, jayantidevesvarapadar enavah, SŠ, I, 8. 

śrīideveśvarapādapankajarajassamparkaputāśayah. 


sarvajhatmagirankito munivarah samksepasarirakam. 


ibid., 1V, 62. 


(ii) $ridevesvaranghrisphutakamalara ah pitasamparkaputan 

sarvajniatma samastaérutipathakusalah...... PP, p. 15. 

(iit) éridevesvarapüdapadmarajasa sadyah pavitrikrtah. 

sarvajnatmamahamunth prakaranam cakre trikandigatam, 
Pramanalaksana, p. 56. 


11. surapadasthane devapadaprayogah, SS, p. 15. 
idanim saksatsvagurum suresvaracaryam abhipujayati, AP, p. 17. 
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Brahman-Atman is intrinsically inward and of the nature 
of consciousness. And, mind, owing to its association 
with Brahman-Atman, is viewed as inward and of the 
nature of consciousness. It is thus clear that inwardness 
and consciousness are occasioned in mind because of the 
mutual superimposition between Brahman-Atman and 
mind. In this connection Sarvajfiatman states that this 
view is based upon the sayings of those who know the true 
tenets of Vedanta.” Madhusüdana Sarasvati in his com- 
mentary points out that Sarvajfiatman refers to his pre- 
ceptor Suresvara who advocates the above view in his 
Naiskarmyasiddhi. 


It would have become clear from the foregoing 
account that Sarvajňñātman is the disciple of Suresvara 
and the grand-disciple of Sri Sankara. This, however, is 
questioned by Mr. T. A. Gopinatha Rao on the basis of 
the geneology said to be given by Sarvajnatman himself 
in his other work Pramdnalaksana where one Devananda 
is referred to as his grand-preceptor and not Sri Sankara." 
Moreover, in all his three works, Sarvajfatman offers 
salutations not to Suresvara but to Devesvara. This fact 
supported by the name of the preceptor of Devesvara, 


19. bodhatmatve nirnimitte pratico bodhatmatve tannimitie tu buddeh, 
bodhatmatve buddhidharmau ca buddheh ukte saksat vedasiddhantavidbhih, 


SS, I, 190. 


13. maiskarmyasiddhau acaryath tadubhayamapyuktam ityaha— ü- 
imaive itz, SS, p. 150. : ii D m 


vide—kutasthabodhah pratyaktvani animittam sadatmanah 
bodhrtahamtayoh hetuh tabkyam teno'palaksyate, - 
Naiskarmyasiddhi, TIT, 11. 
14. ^ $ri $re§ thanandapadasisyah $ri devanandapadah, śrī devananda- 
padasisyah íri devesorapadah, ri devesvarapadasisyah Sri sarvajnat 
püdah, tadiya krith pramanalaksanam samaptam. A 


Pramanalaksana, 9. 56. 
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that is, Devananda has led Mr. T. A. Gopinatha Rao 
to believe that Devesvara is different from Suresvara and 
so Sarvajfiàtman is not the disciple of Sures vara. 


It must, however, be noted that the ancestral line 
referred to above is given more or less in a tabular form. 
Though the work Pramdanalaksana is in prose form, yet it 
seems strange how Sarvajfiatman who, in that work it- 
self, refers to the name of his preceptor in verse, and who, 
as we shall presently see, expounds in the Samksepasart- 
raka even the subtle points of Advaita in verses, and that 
too, ina variety of metres, chose to give his pedigree 
alone in such a way. It is clear, therefore, that the 
geneological table given at the end of the Pramanalaksana 
is a later interpolation. And, we may take Sarvajnatman 
as the direct disciple of Suresvara and the grand-disciple 
of Sri Sankara who, according to the Guruparampara lists 


preserved in the Dvaraka and Puri mutts flourished in | 


about 500 B.C." The ancient tradition of the Sringagiri 
mutt, however, takes the date of Sri Sankara to 44 
B.C." Sarvajfiàtman attained siddhi in Kali 2737 (365 
B.C.) on the caturdasi of the dark half of the Vaisakha 
month of the year Nala." He was the contemporary of 
Vimuktàtman, the author of the Ista-siddht, and this is 
evident from his reference to the view of the latter in the 
Samksepa$üriraka.^ He was also the contemporary of a 
king, who shone like the sun of the race of Manu and 
who was the prosperous king of the Ksatriya 71906." 
Moreover, he wasa great devotee of Lord Padmanabha.”° 


15. receptors of Advaita, p. 50. d 

16. Notable Horoscopes, by B. V. Raman, (Raman Publications, 
Sri Rajeswari, Banglore-3, 1 956), pp. 28-30. 

17. jagadgururatnamalastava, p. 47. 

18. SS, IV, 14. 

19. ibid., IV, 62. 

90. ibid. IV, 61 and 63. 
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6 
HIS WORKS 


Sarvajfiátman is well known in the history of Advaita 
| as the author of the present work Samksepasariraka which 
is a succinct exposition in verses of the views of Sri San- 
kara as stated in his Brahma-sitra-bhasya or Süriraka- 
i bhágya)' This work has one thousand two hundred and 
। forty verses in several metres and is divided into four 
chapters. The first chapter has five hundred and sixty 
three verses and corresponds to the first adhyaya of the 
Brahma-sütra termed Samanvayadhydya. It is devoted to 
the correct interpretation of the different texts of the 
Upanisads pointing to Brahman which is attributeless 
(nirguna) and formless (nirakara). The second chapter 
Ch comprises two hundred and forty eight verses and it cor- 
} responds to the second adhyaya of the Brahma-sütra known 
as avirodhadhyaya. Tt shows that the Upanisadic teaching 
is not stultified by other proofs like perception, etc., or 
by the views of the other philosophical systems. The 
third one contains three hundred and sixty six verses and 
it corresponds to the third adhydya of the Brahma-sitra 
known as sddhanddhydya and it is devoted to an exposition 
of the means to the realization of Brahman. The fourth 
one has sixty three verses and it conforms to the fourth 
i chapter of the Brahma-sütra termed phalddhydya and it 
: deals with the nature of jzvanmukti and videhamukti. 


Though the titles of the four chapters of this work 
correspond to those of the Brahma-sutra, and the subject- 
matter treated of in each is the same as in the bhdsya of 
Sri Sankara on the corresponding chapters of the Brahma- 
sūtra or the S@riraka-siitra, yet all reference to the nature 
of the qualified Brahman (saguna Brahman), the methods 


} * 
Hi 
Ft 
|i 
l 1 
| 


RS EE e o o 0o 
21. SS,I, 10 and 57. | 


vide also, Sarire sthula-suksma-karanarupe bhavah pratibimbitah 
ciddhatuh Sarirah, —tatpratipadako — granthopi - 


$ariraka 
madbhasyam ityarthah, TB, p. 19. 
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of meditative worship thereof, and the result arising 
therefrom is avoided. On this ground, the title Samkse- 
pasáriraka—an abridgement of the Sdriraka-bhdsya of Sri 
Sankara — is significant.” 


This work has eight commentaries. The earliest of 
them seems to be the Siddhdntadipa by Visvaveda; and, it 
is available in manuscript [R.1558 (5)] in the Government 
Oriental Manuscripts Library, Madras. Madhusüdana 
Sarasvati and Ramatirtha the two commentators on the 
Samksepasüriraka have based their commentaries on the 
Siddhantadipa’ Another commentary called Sambandhokti 
isby Vedànanda and it is also available in manuscript 
(R. 2919) in the Government Oriental Manuscripts 
Library, Madras. In this commentary the author attempts 
to show the mutual relation of the verses of the Samkse- 
paíüriraka as giving a consistent meaning. Full details 
about the life and date of these two commentators are not 
available. Ramatirtha, the disciple of Krsnatirtha, who 
is assigned’ to the middle of the 16th century wrote a 
commentary called Anvaydrthaprakasika. His disciple 
Purusottama wrote another commentary called Subodhini. 
These two are published in the Anandàsrama Sanskrit 
Series, Poona. Nrsimhasrama, the disciple of Jaganna- 
thàsrama who is a contemporary of Krsnatirtha, the 


99. mumuksvajijridsya-savises abrahmaprasangtkavicara-paritya- 
garipasamksepavisi stam nirvisesabrahmavicaratmakam $ürirakasüstra- 


meva etad iti samksepasarirakam iti samakhya asya yuktaiva, SS, p. 2. 


99. visesadvisvavedasya pratyagvisnosca buddhayoh 
ayakhyanam éraddhayalekhi gurunam tau hi no guru, SS. p. 2. 
siddhantadipam purato nidhaya vedantamantargrhasannivistam 
samik§epasarirakaratnapunjam prakasamadaya maya viviktam, 

AP, p. 853. 


94. The Date of Ramatirtha Yati, by Mr. P. K. Gode, Adayar 
Library Bulletin, Vol. VI; part II, pp. 107-10. . TEC: 
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preceptor of Ramatirtha referred to above, dh a P 
mentary called Tattvabodhini and it 15 no in the 
Princess of Wales Sarasvatl Bhavana T exts Series, 
Banaras. Madhusüdana Sarasvati who flourished in the 
middle of the 16th century wrote his commentary Sára- 
samgraha and it is published in the Kasi Sanskrit Series, 
Banaras. Apart from these six commentaries, Aufrecht 
mentions one more commentary known as Vidydmrtavar- 
sini by one Raghavananda Sarasvati.’ Another com- 
mentary by one Pratyagvisnu is referred to by Madhusü- 
dana Sarasvati.” 


Apart from the Samksepasariraka, Sarvajnatman 
wrote another work on Advaita entitled Paiicaprakriyd 
which is published in the Madras University Sanskrit 
Series. Itis divided into five Sections. The first of them 
deals with the different kinds of meanings which a word 
may have. The next three sections treat of what are 
described as the major texts of which tat tvam asi (That 
thou art) isa familiar example and point out how they 
should be interpreted. The last section is devoted to the 
elucidation of the nature of bondage and release. This 
work summarizes the teachings of the Samksepasariraka. 


Apart from these two works on Advaita, he wrote a 
short treatise Pramanalaksana on the Pürva-Mimamsa 
system. This work deals with the various pramanas of the 
Mimamsakas and closes with an estimate of their episte- 
mological doctrines. It is available ‘in 
(D - 15716) in the Government 
Library, Madras. 


manuscript 
Oriental Manuscripts 


We shall in the sequel set forth in detail the teachings 
of the Samksepasariraka. 


25. Catalogus Catalagorum, Vol. IIT, p. 163. 


26. See Foot-note 23. 
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II 


The subject-matter of all religion and philosophy may 
be stated to comprehend primarily the three elements, 
namely, God (Isvara), the individual soul (jiva) and the 
phenomenal world. According to Advaita, all these three 
are but the appearances from a fourth transcendental 
entity called Brahman or Atman which is non-dual and 
pure consciousness." The truth of non-duality is the 
import of the Upanisadic texts.’ We shall now deal with 
the Advaitic conception of the ultimate reality as ex- 
pounded by Sarvajfiatman. 


THE NATURE OF THE ULTIMATE REALITY 


The Advaitin assigns an important place to the 
Upanisads and holds?’ that the major texts (mahavakyas) 
such as tat tvam asi," aham brahmdsmi," etc., signify the 
transcendental non-dual reality. The latter is sometimes 
represented’ as the all-pervading principle, and is 
termed Brahman. And, at other times, it 15 subjectively 
represented"! as the inner consciousness (pratyakcaitanya) of 
jiva and is termed Atman. The term tat in the Upanisadic 
sentence fat tvam asi gives us a knowledge of Brahman, 
while the term vam gives us a knowledge of Atman. This 
distinction should not be taken as final. What the major 
text iat tvam asi signifies is the identity of Brahman and 
Atman. 


We shall now consider how the major text tat tvam asi 
conveys the identity of Brahman and Atman. A sentence 


27. SS, IIT, 293. 28. B.S. 1, i, 4. 
29. SB) p. 19. 30. Chand., VI, viii, 7. 
31. Brh., I, iv, 10. 39. Chand., VI, ii, 1. 
33. Brh., IV, iii, 7. 
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could give rise to the knowledge of its sense only through 
the knowledge of the senses of the words constituting it 
Words convey their senses through three kinds of signifi- 
cation, namely, primary signification (mukhya-vrtti), 
secondary signification (lakganá-vrtti), and signification 
based upon the knowledge of similiarity of the qualities 
(gauni-oriti). These three are defined as follows: 


l. Primary signification: A word used to convey a 
sense conveys that sense through either a genus (jdiz), or 
quality (guna), or activity (kriyà), or relation (sambandha) 
which exists in the sense that is conveyed; and this process 
is known as primary signification. 


9, Secondary signification: When the literal meaning 
of a sentence is incongruous, then one of the words 
constituting it conveys some other sense that is invariably 
connected with its primary sense; and this process is 
known as secondary signification. This is of three kinds: 
(i) jahallaksana@ (exclusive secondary signification), (ii) 
ajahallaksana (non-exclusive secondary signification), and 
jahad-ajahallaksana@ (exclusive—non-exclusive secondary 


signification). These three may be defined and illustrated 
successively as follows: 


Jahallaksana is that where a word totally abandons 
its primary sense and signifies the other sense invariably 
connected with its primary sense. This kind of significa- 
tion is adopted in the case of ‘The hamlet is on the 
Ganges. Here since the literal meaning, nemely, the 
hamlet being on the current of the Ganges is discrepant, 
the word ‘Ganges’ abandons its primary sense and secon- 
darily signifies its bank which is invariably connected with 
its primary sense—the current of the Ganges. 


34. SS,1, 155. 
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Ajahallaksand is that where a word without abandon- 
ing any part of its primary sense signifies the other sense 
connected with its primary sense. This kind is adopted 
in the case of ‘The red (horse) stands outside’. Here the 
primary sense of the statement, namely, the quality of 
redness standing is incompatible; and the incompatibility 
is removed by understanding from the word ‘red’, without 
excluding its primary sense, a horse to which redness 
belongs. 


Jahad-ajahallaksana is that where a word by excluding 
a part of its primary sense conveys another part. This is 
adopted in the case of the sentences such as— ‘This is that 
Devadatta’. This sentence involves a partial contradic- 
tion in this that ‘Devadatta’ as related to past time and a 
different place (referred to by the word ‘that’) is identified 
with Devadatta as related to present time and a particular 
place (referred to by the word ‘this’). Hence the words 
‘this’ and ‘that’ discard a part of their primary sense, 
namely, the relation of present and past time and place, 
and convey the other part, namely, the person-in-him- 
self. The secondary signification is thus three-fold. 


3. Signification based upon the knowledge of simila- 
rity of qualities: When the literal sense of a sentence is 
incongruous, then one of the words constituting that 
sentence conveys some other sense which has the same 
qualities that are present in its primary sense; and, this 
process is known as signification based on the knowledge 
of similarity of qualities. This kind of signification is 
adopted in the case of —'Devadatta is a lion’. Here since 
the literal meaning, namely, ‘Devadatta being a lion’ is 
discrepant, the word ‘lion’ signifies the person ‘Devadatta’, 
who has the qualities of valour, cruelty, etc., —the qualities 


E 
35. ibid. 36. OS, 1, 156. 
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which are present inthe primary sense of the word 
‘lion’. These qualities are secondarily signified by the 
word ‘lion’. 


Now, the question arises regarding the resemblance of 
secondary signification and the signification based on the 
knowledge of similarity of qualities, as in both cases alike 
one word signifies another sense, that is, the sense of another 
word. Sarvajiatman, following Kumarila Bhatta, explains 
the difference between the two by pointing out the charac- 
teristic feature which clearly distinguishes the two. He 
explains that a word has secondary signification if it signi- 
fies another sense connected with its primary sense. But as 
regards the signification based on the knowledge of simila- 
rity of qualities he states that a word has this kind of 
signification if it conveys another sense having the same 
qualities present in its primary sense." As has been stated 


above, the word conveys the qualities present in its primary 
sense only secondarily. 


So far the explanation of the three kinds of significa- 
tion. It remains to see what kind of signification is adopted 
in interpreting the words tat and tvam as meaning Brahman 
and Atman respectively. Sarvajfiàtman points out that the 
words cannot indicate Brahman- Atman through primary 
signification. There isin the first place, the absence of 
media through which the words could convey their primay 
senses. A word conveys its primary sense through a genus 
(jati), or act (19296), or quality (guna), or mode of relation 
(sambandha). It follows from this that the primary sense 
that a word conveys must have any of these four factors. 
For example,the word 'cow' signifies the object — cow 


TTT भ भ Ee eee डे O 
37. SS$,I, 172. 


vide—abhidheyavinabhiite pratiter laksanesyate 
laksyamanagunairyogat urtteri$tà tu gaunata 
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through the medium ‘cowness’ (४०४०८) which is present in 
the object — cow. The word ‘cook’ signifies a person who 
cooks through the medium — the'act of cooking which is 
present in the primary sense, that is, a person who cooks. 
The word ‘blue’ in the expression— ‘blue lotus’ signifies the 
substance — lotus, through the medium — the quality of 
blueness which is present in the primary sense, that is, 
lotus. The expression ‘a king’s servant’ signifies a 
servant of aking through the medium — the relation of 
being a servant toa king which exists in the primary 
sense—the servant. Itis clear, therefore, that a word could 
primarily signify a sense only through a genus, or act, or 
quality, or mode of relation. Brahman-Atman, which 
transcends both speech and mind, and which is free from 
all qualities has no genus, does not act, possesses no quali- 
ties and is related to nothing else. Genus, according to the 
Nyàya school, is eternal and is present in the objects of the 
same kind. For example, cowness is the genus that is 
present in all the cows. Thus genus for its existence 
requires many objects of the same kind. Brahman-Atman, 
according to the Upanisads, is one without a second’ and 
hence it cannot have a genus. The Upanisadic texts such 
as ‘Brahman is free from parts and activity'," etc., and 
*Brahman is the witness, and is of the nature of conscious- 
ness; it is absolute and is free from any quality" deny the 
existence of any quality or activity in Brahman. Similarly 
the Upanisadic text ‘Brahman issupra-relational'" denies 
any relation in respect of Brahman. Brahman-Atman, 
therefore, does not have genus, or act, or quality, or mode 
of relation which are the media through which words 
convey their primary senses. It follows from this that 
Brahman-Atman cannot be primarily signified by the 


38. Chan., VI, ii, 1. 39. Svet., VI, 19. 


40. Jbid., VI, 11. 41. Brh., IV, iii, 15. 
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words on account of the absence of media through which 
words could convey their primary senses." 


Another reason for holding that the words do not 
convey Brahman-Atman is that there is no knowledge of 
the significative relation between the words and Brahman- 
Atman. It is clear that a word (say) ‘pot’ could primarily 
signify the sense— pot, only when there is the knowledge of 
the significative relation between the word and the sense in 
the form ‘This word is significative of this sense’. The 
significative relation of a word to its sense can be known 
only when the sense is known through perception or other 
proofs. But the latter function in respect of that 
object alone is comprehended by mind. Mind which 
comprehends only external objects cannot function in 
respect of Brahman-Atman which is internal. It follows 
that, as Brahman-Atman is not comprehended by mind, it 
cannot be known through any proof and as such the signifi- 
cative relation of the words to it cannot be known. And 


in view of this, it is clear that words cannot primarily 
signify Brahman-Atman.** 


From what has been said so far, it would be evident 
that Brahman-Atman cannot be primarily conveyed by the 
words tat and ivam. Now it is to be examined whether it 
can be secondarily signified and, if so, what kind of 
secondary signification could be adopted. Sarvajfiàtman 
holds that the words tat and tvam convey Brahman- Atman 


——————— PE मन NNN 


42. SS, 1, 239. 
vide—praorttinimittasya durnirupatvat avacyatvam, taduktam— 
dr$tà gunakriyajütisambandhah $abdahetavah 


nalmanyanyatamo hyesam tenatma nabhidhiyate, AS 0. 786 
vide also : Bh. G. Bh., XIIL, 19. 
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through secondary signification, and that too through 
exclusive-non-exclusive secondary signification (jahad- 
ajahallakgand). The argument of Sarvafiatman in favour 
of this view may be briefly stated as follows: a word can 
secondarily signify that sense alone which is invariably 
connected with its primary sense. In the sentence ‘The 
hamlet is on the Ganges’, the sense ‘bank’ is secondarily 
signified by the word ‘Ganges’ and that sense is invariably 
connected with the primary sense of the word ‘Ganges’, 
that is, the current of the Ganges. Similarly the primary 
sense of the word ‘red’ in the sentence ‘The red (horse) 
stands’ is ‘redness’; and the word ‘red’ secondarily conveys 
the sense of horse to which redness belongs. And, in the 
same way the words ‘this’ and ‘that’ in the sentence ‘This 
is that Devadatta’ respectively convey through primary 
signification Devadatta as associated with present time and 
a particular place, and Devadatta as associated with past 
time and a particular place. They secondarily convey the 
person—Devadatta in whom there exists the relation to past 
and present time and to particular places. It is clear from 
this that a word secondarily signifies only that sense which 
is invariably connected with its primary sense. Hence in 
order to make any further analysis of what is secondarily 
signified by the words tat and vam, it is necessary to find 
out their primary meanings. 


The primary as well asthe secondary sensesof the 
words tat and tvam could be known only from the Upani- 
sadic texts. The Upanisadic texts which convey the primary 
and the secondary senses are termed subsidiary sentences 
(avántara-vàkyas)." We shall first consider the subsidiary 
sentences that convey the primary and secondary senses of 
the term tat. The Upanisadic text — "That from which these 
beings arise, That by which the beings that have arisen are 
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sustained, That into which they lapse back at the time of 
dissolution—seek to know That; That is Brahman "conveys 
the primary sense of the word fat. This passage states that 
Brahman is the source of the universe. The primary sense 
of the word tat, therefore, is Brahman which is viewed as 
the source of the universe. 


The Upanisadic texts such as ‘Brahman is existence, 
consciousness and endless'," and ‘Brahman is consciousness 
and bliss’, convey the secondary sense of the word tat. 
The words constituting these two sentences do not give us 
a complete knowledge of the secondary sense of the word 
tat. The author of the Brahma-sütras prescribes” a method 
of gathering the unrepeated words that are found in the 
Upanisadic passages that speak of Brahman. The words 
thus gathered amount to ten; and, they are: nitya, Suddha, 
buddha, mukta, satya, suksma, sat, vibhu, advitiya and dnanda;** 
and these words constitute a sentence. Sarvajnatman 
points out that no additional essential feature is accepted 
in the case of Brahman apart from those signified by the 
words gathered from the other Upanisadic texts." From 


this it is clear that the ten words referred to above convey 
the nature of Brahman. 


Now, the question arises as to how these words convey 
the nature of Brahman. We have pointed out earlier that 
words could signify Brahman-Atman not primarily but 
only secondarily. We have also pointed out that in order 


46. Tait., III, i, 1. 47. 
48. Brh., IIT, ix, 28. 49. 
50. &$, 1, 173. 


51. SS, III, 323. 
vide 


ibid., II, i. 
BS., IIT, iii, 11. 


lakşyasya tadarthasya brahmanah bratipadakavantaravartino’ 
uktarupah ete ‘nitya’ ityadi dasapadarthah 
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to find out the secondary sense of a word we have to find 
out its primary meaning. The discussion about the primary 
meanings of the words satya, etc., hasa vital bearing on the 
distinction between the phenomenal entities and Brahman. 
In Advaita it is accepted that the phenomenal entities are 
only empirically real. But Brahman is unconditioned by 
the three divisions of time—past, present, and future, and 
hence it is absolutely real. Sarvajnatman accordingly holds 
that there are two levels of reality —one, empirical, and the 
other, absolute, and he posits the former to tbe phenomenal 
entities and the latter to Brahman. And he proceeds further 
to point out that the phenomenal entities and Brahman, 
owing to mutual superimposition, form a blend. This 
blend consists of yet another level of reality, which is dis- 
tinguishable from the former two and which is also a 
blend of the empirical and the absolute reality. The 
interesting point about this result is that the primary sense 
of the word satya is neither the phenomenal entities, nor 
Brahman, but the blend of the two.” Now it is not difficult 
to see that this explanation is applicable as regards the 
primary senses of the remaining words such as 11686, etc.” 
It is thus clear from Sarvajfiátman's argument that the 
primary senses of the words satya, etc., are the blend of 
the phenomenal entities and Brahman. 


The primary senses of the words having been consi- 
dered, it remains now to examine their secondary sense. 
Out of the three kinds of secondary signification already 
explained, Sarvajfíàtman adopts the third one, namely, 
the exclusive — non-exclusive secondary signification. 
This method which is adopted in the case of the statement 
— "This is that Devadatta’, excludes a part of the primary 
sense of a word and conveys another part. Now, in the 
primary senses of the words satya, etc., there are two 
elements—the phenomenal entities which are insentient 


59. SS, I, 178. 
59. ibid., Y, 179-84. 
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and Brahman which is sentient. The word satya, through 
exclusive—non-exclusive secondary signification drops 
the insentient element and conveys only the sentient part 
which is Brahman. And exactly similar consideration 
applies to allthe other words. It should be noted here 
that the words satya, ळा, etc., which secondarily signify 
Brahman convey it asof the nature of existence, consci- 
ousness, etc., and also eliminate their opposites, namely, 
non-existence, insentience, etc.’ 


Now, we shall consider and meet the possible objec- 
tions to the view that the wordsconvey Brahman through 
exclusive-non-exclusive secondary signification. It has 
been explained that the words satya, etc., exclude the 
insentient part of their primary sense and convey the 
sentient part. It might be objected thus: Why should 
we leave the insentient part and take the sentient part 
alone? Why should not the reverse be accepted? It is, 
therefore, necessary to point out some criterion for main- 
taining the position affirmed. Accordingly Sarvajfiátman 
holds that a word could signify through exclusive-non- 
exclusive secondary signification only that sense which 
serves as the ground for the use of the word in its primary 
sense." We have seen that the word satya conveys the 
blend of the phenomenal entities and Brahman—the 
blend which consists of a particular mode of existence. 
The ground for the use of the word satya in the sense of 
the blend is the existence present in the blend. But as 
this existence is derived from Brahman which is of the 
nature of existence, Sarvajiatman concludes that Brah- 
man which is existence serves as the ground for the use 
of the word satya in its primary sense, namely, the blend." 


54. SS, IIT, 319. 55. SS, I, 185. 
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To state the same in other words, it is because of Brahman, 
the blend acquires a particular mode of existence and as 
such it becomes the sense of the word satya. Similar con- 
sideration applies to the other words also. Hence 
Sarvajfiatman points out that the words satya, etc., could 
signify through exclusive-non-exclusive secondary signi- 
fication only Brahman, as the latter serves as the ground 
for the use of the words in their primary sense, namely, 
the blend of the phenomenal entities and Brahman. 


Another objection which is raised regarding the view 
that Brahman is secondarily signified may be stated as 
follows. It is said that a word could secondarily signify 
a sense which is known through other proofs as related to 
its primary sense. This is made out from the fact that 
in the sentence—‘This is that Devadatta’, the word 
‘this’ secondarily signifies the person ‘Devadatta’ and this 
sense 15 known through perception as related to its primary 
sense—the person as associated with the present time and 
a particular place. Similarly, the word ‘that’ secondarily 
signifies the person ‘Devadatta’ and this sense is known 
through recognition (pratyabhijiid) as related to its primary 
sense—the person as associated with the past time and a 
different place. On this ground it is objected that if 
Brahman is to be secondarily signified by the words satya, 
etc., then it should be known through other proofs as 
related to the primary sense of the words. But, as Brah- 
man is not cognized by other proofs, it cannot be known 
as related to the primary sense of the words. It follows 
then that it cannot be secondarily signified." 


Sarvajfiatman proceeds to answer“? this objection by 
contending that, while it is true that the relation of the 
primary sense to the sense which is to be secondarily 
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58. ibid., I, 152. 
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signified should be known, it is not necessary that that 
relation should be known through proofs. He, however, 
does not elaborate this point. But, Madhusüdana 
Sarasvati, in his commentary explains Sarvajfiátman's 
contention. He points out that Atman is secondarily 
signified by the word tvam in the sentence tat toam asi or 
aham in the sentence aham brahmásmi. Here the primary 
sense of the word tvam or aham is the blend of Atman and 
the mind. And its relation to Atman which is to be 
secondarily signified is known by the sel f-luminosity of the 
latter.’ Similarly, Brahman is secondarily signified by 
the term tat in the sentence tat tvam ast or Brahman in the 
sentence aham brahmüsmi and by the words satya, etc. 
The primary sense of the word tat or Brahman is Isvara— 
the blend of Brahman—the non-dual consciousness and 
avidyà. The primary sense of the words satya, etc., is the 
blend of Brahman—the non-dual consciousness—and the 
phenomenal elements. The relation of the primary sense 
of these words to Brahman—the non-dual consciousness 
—which is to be secondarily signified is known through 
tarka in this form: the blend cannot have any manifestation 
unless it is superimposed on a self-luminous entity to 
which it is not really related. This self-luminous entity 
is known from the Upanisads to be the non-dual conscious- 
ness, that is, Brahman. Thus itis known through tarka 
that the blend which is the primary sense is related to 
Brahman—the non-dual consciousness." It should be noted 
here that tarka is not an independent proof, but is only a 
help to a pramana. Hence Madhusüdana Sarasvati con- 


et 


59. mününtaram vingpi tadarthasambandhitaya avagamamütrena sū 


(laksana) sidhyati, sa ca avagamah tvamahamadipadalaksye aharnkaradi- 
süksini svaprakase tadbalat sidhyati, SS, p. 126. 


60. brahmadipadalaksyar ca advayam, brahmidi padavacyam śsabalam 


, Sabalatvat, adhyastatvat va, 
tarkena tatsambandhitaya 


vastutah svasamsargasunye caitanye kalpitay; 
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cludes that the words satya, etc., could secondarily signify 
Brahman as the relation between the latter and the pri- 
mary sense of the words is known, though not through a 
proof. The significative relation of the words satya, etc., 
to the blend is, however, known through perception." 


Now, as regards the relation between the primary. sense 
of the words and Brahman, an objection may be raised. 
And the objection is that as Brahman is supra-relational, 
it cannot have any relation with the primary sense of the 
words, and hence it cannot be secondarily signified by the 
words. 


Sarvajfiatman admits that there cannot be any real 
relation of Brahman to the primary sense of the words. 
But, he points out that this does not preclude the possibi- 
lity of Brahman being secondarily signified, as there exists, 
owing to avidyd, the superimposed relation of whole and 
part between Brahman and the primary sense of the 
words, namely, the blend of the phenomenal entities and 
Brahman.” It is evident from this that Sarvajfiatman 
maintains that, in order that Brahman may be secondarily 
signified by the words, there should be a relation between 
Brahman and the primary senses of the words. Buthe 


' holds that that relation may be a superimposed one and 


need not necessarily be real. It may be added here that 
Madhusüdana Sarasvati adopts this line of argument in 
his Advaita-siddhi.** 


From whathas been said so far, it would have become 
clear that the words satya, etc., secondarily signify Brah- 
man. As regards this conclusion one may put the following 
question: Is there any difference in the sense secondarily 


61. SS 1, 189: 62. ibid., I, 204. 
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signified by the words ornot?_ If difference 15 admitted, 
then we have to accept that Brahman consists of diverse 
forms, and this conclusion is contrary to the teaching of 
Advaita that Brahman is unitary. If the difference is 
rejected, then the main criticism one would have to make 
on this is that the words satya, etc., are Synonymous. 


As against the dilemma put forth in the foregoing 
paragraph, Sarvajfatman holds that there is no difference 
in the sense conveyed by the words satya, etc. In fact, 
the secondary sense of the word satya would hold good, 
only if it is identical with the secondary sense of the word 
Jüana. If the two are different, then the former being 
different from consciousness would become insentient like 
pot, etc., and hence cannot be viewed as absolutely real. 
Similarly, if the secondary sense of the word j/iàna is 
different from the secondary sense of the word satya, then 
itshould be held as unreal like the horn of a hare and 
hence it cannot be consciousness. It is, therefore, clear 
that it would be reasonable to take Brahman as existence 
and consciousness only when the secondary sense of the 
words satya and jiidna is unitary. Since exactly similar 
argument applies to the other words like dnanda, nitya, etc., 
we have totake the secondary sense conveyed by the 
remaining words also to be identical. Thus there is no 
difference in the sense conveyed by the words satya, etc.” 


There remains, however, the difficulty that the absence 


of difference in the senses conveyed by the words renders 


the words synonymous. Similar objection is raised as 
regards the words taf and tva m in the sentence tat toam ast 


as the two point to the same object— 
And Sarvajnatman answers that objecti 
that, though the words point to the sam 


Brahman-Atman. 
on by contending 
€ object, yet they 
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are not synonymous, as their primary senses are different.” 
And this argument should be extended in the case of the 
words satya, etc. It follows then that the words satya, 
etc., convey the same object—Brahman; but they are not 
synonymous. 


This part of the discussion may be summed up by 
saying that Brahman is secondarily signified by the words 
satya, etc., as eternal, pure, consciousness, ever-released, 
existent, subtle, real, all-prevasive, non-dual and of the 
nature of bliss." 


An objection may be raised to the conception of 
Brahman stated above. The objection is that the many 
qualities which are ascribed to Brahman as its essential 
nature are not so. Of course, the qualities of existence, 
consciousness, and bliss constitute the essential nature of 
Brahman. But the remaining qualities such as eternity, 
purity, etc., are not natural to Brahman. Whenever it is 
said that Brahman is eternal (nitya), pure (suddha), etc., it 
does not mean that eternity, purity, etc., are its nature; 
but the words only convey the absence of their opposites. 
And no quality involving the aspect of non-existence can 
be the nature of Brahman, as the latter is existent. On 
this ground, some hold that eternity, etc., are not natural 
to Brahman, unlike existence (satya), consciousness 
( jfiána), and bliss (Gnanda).** 


65. SS, I, 161. 

vide also: sabdaparyayatoam sümanadhikarnyam ca laksyaikye’pi 
vacyabhedadupapannataram, SS, p. 149 

66. SS.I, 173. 

67. SST 174. 


vide: brahmano bhavarupatvat  bhavarupameva sadanandadikam 
svariipam bhavitum arhati, na nityatuadikam | abhavarupam, virodhat, 
SS, p. 141. 
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Sarvajnatman merely refers" to this objection and 
he suggests" 8 doubt as to its validity; but he does not 
endeavour to refute the objection. Nrsimhasrama in his 
commentary has shown that there are no reasons in favour 
of the objection and strong reasons against it. He points 
óut that just as the words satya, jndna, and ünanda second- 
arily signify Brahman as of the nature of existence, con- 
sciousness, and bliss, so also the words nitya, etc., present 
in the Upanisadic passages" secondarily signify Brahman 
as of the nature of eternity, etc. Moreover, if eternity, 
purity, etc., are not natural to Brahman, then the inevit- 
able consequence would be that Brahman should be taken 
as transient, impure; etc." Hence it should be held that 
eternity, etc., also are the essential nature of Brahman. 


It order to complete the account of the nature of 
Brahman as set forth by Sarvajnatman, it is necessary to 
consider one more objection which is as follows: why is 
lordship (ai$varya) not considered to be the essential nature 
of Brahman like existence, consciousness, bliss, etc.? T'here 
are certain Upanigadic texts which speak of Brahman as 
having lordship as its essential nature. The text—‘He 
becomes a lord’™ declares that the released soul, that is, one 
who has realized his identity with Brahman remains, after 
the final fall of his body, in his true nature which is partless, 


68. SS, 1, 174. 


69. atra kecit-kila-sabdabhyam asvarasyam dyotitam, SS, p. 141. 


70. nityam vibhum sarvagatam susuksman’ (Mund., 1, i, 6): asnü- 
viram suddham apipaviddham (Isavasyo’panisad, 8), vimuktasca viņu- 
cyate, (Katha, V, i), ekamevadvitiyam, (Chand., VI, ii, 1), ityadisrutibhih 
nityatvüdingmapi avisesena svarupatvenavadharanat, TB, p. 192. ; 


71. mnityatuadinam —svarupabahirhhave svavüpasya anityatvadi-dosa- 
prasangasca, ibid. i 
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attributeless, and absolute lordship. Further the text — 
‘After the dissolution of the subtle and the gross bodies on 
the realization of Brahman, the released soul attains 
unconditioned lordship and thereby he is satisfied with his 
own self’** states that the relased soul remains in his true 
nature which is unconditioned lordship. Hence it must be 
admitted that lordship is the essential nature of Brahman. 


This view has also the sanction of Sri Badarayana and 
Sri Sankara. The former in the Brahma-sütra, parábhidh- 
yünáttu tirohitam tato hyasya bandhaviparyayaw', affirms that 
lordship which is veiled by avidyd becomes manifest in the 
individual soul at the time of liberation by meditation on 
Brahman. It is evident from this that lordship is the 
essential nature of the released soul, that is, Brahman. Sri 
Sankara in his commentary on the Brahma-sittra—karana- 
tvena cakaSddisu yath@-vyapadistokteh designates’ the 
source of the universe, that is, Brahman as lord. On these 
grounds some hold that lordship also is the essential nature 
of Brahman. 


Sarvajfiátman rejects the view put forth in the fore- 
going paragraph, and he brings out the true import of 
the Upanisadic texts, the sūtra of Sri Badarayana, and 
the statement of Sri Sankara which are cited in favour of 
that view. He point out, to begin with, that the Upani- 
sadic texts that are referred to above are merely recom- 
mendatory passages and they do not have as their import 
the primary sense conveyed by them. Lordship thus known 
from the recommendatory passages cannot be the essential 


73. Svet., 1, 11; See also SS, III, 155. 

74. BS, III, ii, 7. 

75. ibid., I, iv, 14. 

76. atra tavat jnanasabdena parena ca tadvisayena kamayttrtva— 
vacanena cetanam brahma nyarüpayat aparaprayojyatuena svaram karanam 
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nature of Brahman. If it is urged that lordship, though 
known from the recommendatory passages, is natural to 
Brahman, then Sarvajfidtman observes that the inevitable 
outcome would be that singing sdman, eating, and the 
creation of the universe which are known from the recom- 
mendatory passages" with reference to the released soul, 
should have to be accepted as natural to Brahman. If it is 
said that all these cannot be accepted as natural of Brah- 
man on the ground that they are contrary to the Upani- 
sadic text which declares the unembodied nature of 
Brahman, then Sarvajnatman contends." that exactly a 
similar consideration applies to lordship also. No doubt 
the text of the Brhaddranyaka—‘He is the supreme lord’ 
etc.,°° conveys lordship with reference to Brahman. But 
later the text denies it by saying ‘Not this, not this.’*! 


It might be objected: Lordship is two-fold as primary 
and secondary. And the Upanisadic text ‘The self is not 
this, not this’, denies only the secondary lordship. The 
primary one, on the other hand, is natural to Brahman 
and it is not negated by this text. 


In reply to this as to the previous objection, Sar- 
vajfidtman observes? that in that case, it should be held 
that singing sdéman, eating and creation of the universe are 
twofold as primary and secondary, and the Upanisadic 
text — ‘The self is not this, not this’ is concerned with 
denying only the secondary ones, while the primary 
ones are the essential nature of Brahman. If it is said that 
there is no valid reason to consider singing sdman, etc. , as 
-l EN NN 

7]. See Notes on SS, III, 160. 81. 
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primary and secondary, Sarvajfiátman contends that 
this line of argument can be extended to lordship also. He 
proceeds to point out that lordship does not admit of 
any distinction as primary and secondary. It is present 
in Brahman before the rise of the realization of one's self. 
But at the time of liberation is ceases to exist. And lord- 
ship spoken of with reference to Brahman at the time of 
liberation is mainly intended to praise the state of libera- 
tion.** 


Another difficulty which Sarvajfiátman feels in regard 
to lordship being of the nature of Brahman may be stated 
as follows: If lordship is accepted as natural to Brahman 
on the ground that the Upanisadic text mentions it with 
reference to Brahman, then as the characteristics of being 
the source of the universe and the witness of all actions are 
also mentioned by the Upanisadic texts" with reference to 
Brahman, they are alsoto be taken as the essential nature 
of Brahman.” If it is held that the Upanisadic texts which 


convey the characteristics of being the source of the: 


universe and the witness of all actions with reference to 
Brahman do not have them as their import and hence they 
are not natural to Brahman, then Sarvajnatman contends” 
that the Upanisadic text that conveys lordship also does 
not have it as its import and hence it should not be admi- 
tted as natural to Brahman. He points out that the quali- 
ties of being the witness, cause, and the lord are similar 
in this that they are not the import of the Upanisadic 
texts. Hence these three should not be taken as natural 
toBrahman. If one is admitted, then all these three 
should be admitted as natural to Brahman.” 


84. ibid., III, 165. 88. ibid., 111, 182. 
85. tbid., III, 169. 89. ibid., III, 186. 
86. ibid., III, 170. 90. ibid., III, 187. 


87. ibid., IIT, 184-5. 
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Sarvajnatman further emphasizes that the character- 
istics of being the cause and witness cannot be taken as 
the essential nature of Brahman on the ground that they 
are indeterminable by being dependent on something else. 
The nature of being a cause cannot be thought of except 
in relation to an effect, while the latter is never intelligible 
without relation to a cause. Hence these two are inter- 
dependent. Similarly the nature of being a witness and 
the nature of what is witnessed are neither admitted nor 
intelligible without a reference to the witnessed objects 
the witness respectively. Hence these two also are inter- 
dependent. And whichever is interdependent is indeter- 
minable as either real or unreal. It follows then that as 
the nature of being a cause and effect, and similarly the 
nature of being a witness and the witnessed are inter- 
dependent, they are indeterminable.’' In view of this, the 
nature of being a cause and witness cannot be natural to 
Brahman which is always real. .By extension of this line 
of argument, Sarvajfiatman holds" that lordship and the 
controlled beings are interdependent and as such both are 
indeterminable. Hence lordship cannot be the essential 

[r3 nature of Brahman.” 


It might be objected that consciousness and bliss also 
cannot be considered as natural to Brahman, as the two 
involve a reference to the objects to be known and the 


objects to be enjoyed respectively, and as such indeter- 
minable. 


Sarvajfiatman meets this objection b 
nature of jiiina. In the system of Advaita 
the mental state nor Brahman by itself 
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—Atman. In jfidna thus understood, the ortti element is 
contingent, the other, namely, the spiritual element 18 
eternal. Accordingly Sarvajfiatman holds’ that knowledge 
or consciousness is two-fold aseternal and transient. The 
transient knowledge which is mental state depends on 
external objects, while the eternal one is the essential 
nature of Brahman and is experienced at the time of deep 
sleep and liberation. The Brhadáranyako'panisad passage 
‘In the deep sleep state, the self sees (by being the witness), 
but it does not see (through sense-organs)'* clearly distin- 
guishes the knowledge as eternal and transient by stating 
by presence of the immutable Brahman—Atman and the 
absence of mental state in deep sleep. And similarly, 
bliss is two-fold as eternal and transitory. The passage— 
‘Verily not for the love of the husband is a husband 
dear, but for the love of the self is a husband dear" etc., 
brings out the transitory bliss which depends on the 
conditions like husband, son, and others. The eternal bliss, 
on the other hand, is of the nature of Brahman and it 1s 


» 95 


stated in the text—‘Brahman is consciousness and bliss’. 


Thus we arrive at the conclusion that while existence, 
consciousness, bliss, etc., are the essential nature of 
Brahman, we cannot maintain the same view as regards 


lordship. 


It now remains to inquire into the import of the 
Brahma-sütra-parübhidhyanaáttu tirohitam tato hyasya bandhavi- 


94. ibid., III, 166. 95. Brh., IV, iii, 23. 
96. SS, IIT, 167. 
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paryayaw which is stated to affirm lordship in the case of 
Brahman. The meaning of this sūtra as interpreted by 
Sri Sankara may be stated as follows: This sura is intended 
to refute the contention of the pitroapaksin that the indi- 
vidual soul is a part of Brahman and so shares its power 
of knowledge and lordship even as a spark and fire have 
alike the power of burning and should therefore be able 
to create the objects of the dream state with his lordship. 
This, the author of the sütras refutes by pointing out that 
lordship is covered by avidyá and becomes manifest when 
avidyd is destroyed through meditation on Brahman. On 
this ground, it is held that the author of the sütras admits 
lordship to be the essential nature of Brahman. 


Sarvajfiàtman points out? that it is true that the 
author of the sütras admits lordship in the case of Brah- 
man, but he does so by adhering for the moment to the 
standpoint of the piirvapaksin and it is not his final view. 
Sarvajnatman adduces two reasons to arrive at such a 
conclusion. There is in the first place, the Upanisadic 
text—‘Not this, not this’, which denies lordship in the 
case of Brahman‘ In the second place,"' the Brahma- 
sutra—kamdditaratra tatra cdyatanddibhyah'™ states that the 
Chándogya Upanisadic passage—‘Brahman is the self. It 
is free from sin, old age, death, grief, hunger, and thirst. 
Its desires come true, its thoughts come true ^! 
the — Brhadáranyaka Upanisadic passage h 
unborn self which is identified with the intell 
immanent in the sense-organs, lies 
heart. It is the controllor of 31], 104 
and the qualities mentioned in 
gathered in the other. 
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qualified Brahman, while the Brhaddranyaka text, of the 
attributeless Brahman. This siitra prescribes a combina- 
tion of qualities for glorifying Brahman.'" From this it 
is clear that the quality of beinga lord conveyed by the 
Brhadáranyaka text is similar to the qualities like having 
desire, etc., conveyed by the Chdandogya passage. The 
qualities of having desire, etc., are stated with a view to 
glorify Brahman. Hence the quality of lordship also 
is intended to glorify Brahman.'" On these grounds, 
Sarvajfidtman contends that the assertion of the author 
of the sütras that lordship is natural to Brahman is only 
made from the stand-point of the purvapaksin and nota 
well-grounded theory. 


Another argument advanced to prove that lordship 
is natural to Brahman must be examined in this connec- 
tion. And that argument is: Sri Sankara in his bhasya 
onthe Brahma-sütra— kàranatvena cáka$adisu yathavyapadis- 
१०८४८७११५० designates the source of the universe, namely, 
Brahman as lord.'" And this would hold good only when 
lordship is natural to Brahman. 


As regards this contention, Sarvajnatman points out 
that the word Isvara is used by Sri Sankara to signify 
Brahman-— the source of the universe, through signification 
based on the knowledge of similarity of qualities. The 
latter is adopted in the case of ‘Devadatta is a lion’. 
Here the word ‘lion’ signifies the individual ‘Devadatta’ 
who has the qualities of valour, cruelty, etc., that are 
invariably present in its primary sense—‘a lion’. Similarly 
the word ‘Isvara’ signifies Brahman which has the quality 
of independence that is invariably present in its primary 
sense—‘the supreme lord’. The important point about this 


105. S$, III, 178-80. 106, 228) 1, iv, 14. 
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result is that the word ‘lion’ is used with reference to 
the individual—‘Devadatta’ to convey the qualities of 
valour, cruelty, etc., present in him. Similarly, the word 
‘Iyvara’ is used with reference to Brahman to convey the 
quality of independence present in ity Vee Hence Sri 
Sankara uses the word ‘Isvara’ to signify Brahman witha 
view to point out that the latter without depending on 
any cause, is the source of the universe. It might be 
objected that if the quality of independence 1s attributed 
to Brahman, then the latter becomes qualified (savisesa). 
Hence Madhusüdana Sarasvati points out'* that ‘indepen- 
dence’ means ‘absence of dependence’ and this refers to 
the substratum — Brahman. Hence Brahman does not 
become qualified.’ 


This part of the dsscussion may be summed up by 
saying that the Upanisadic text first affirms lordship to 
Brahman and then deniesit by the words ‘Not this, not 
this’. But the Upanisadic texts which convey Brahman as 
of the nature of existence, consciousness, etc., are not con- 
tradicted by any other text. Hence lordship is not 
natural to Brahman, while existence, consciousness, etc., 
are considered to be its essential nature. Thus it is known 
that the subsidiary Upanisadic sentences that are afirma- 
tive in character convey Brahman as of the nature of 
existence, consciousness, etc. 


So far the consideration of the nature of Brahman as 
conveyed by the subsidiary Upanisadic texts that are afr- 
mativein nature. There are certain other subsidiary Upa- 
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nisadic texts which are negative in nature. The Upanisadic 
texts such as—'Brahman is neither gross nor subtle, neither 
short nor long...It is neither air nor etheric space; it is 
unattached; it is without taste or smell, without eyes or 
ears, without tongue or mind,’ etc.,’ and ‘Then there is 
the description of Brahman as Not thus, not thus’ etc.,'" 
negate the phenomenal elements in Brahman. As the phe- 
nomenal elements are many, the unrepeated words from 
the other negative Upanisadic sentences should be gather- 
ed in the negative text foundin a particular section of the 
Upanisads.'* Moreover, the things which are not negated 
by the words that are gathered together should also be 
negated; and for that purpose, the words which would 
convey the negation of the things that are not yet 
negated should be added to the negative Upanisadic sent- 
ences. The words found in the latter merely indicate the 
things to be negated and hence they are not exhaustive." 
Unless the words which would negate all the phenomenal 
elements are gathered, there would arise the contingency 
of the negation of only limited objects in Brahman,’ and 
hence the latter cannot be known as free from all 
duality.’ So the negative Upanisadic texts like—‘it is 
neither gross nor subtle, neither short nor long...it is 
neither air nor etheric space; it is unattached; it is without 
taste or smell, without eyes or ears,’ etc.,"* to which un- 
repeated words gathered from the other negative Upani- 
sadic texts are added negate all duality in Brahman and 
thereby indicate that the latter is devoid of any relation, 
quality, part, etc. It should be noted here that the nega- 
tive Upanisadic texts merely negate the forms in 
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Brahman. They do not, like the affirmative ones, refer 
tosome form and convey it as the essential nature of 
Brahman.""* 


Now, one may put the following question: what is the 
relation of the negative Upanisadic texts to the affirma- 
tive ones? As regards this, Sarvajiatman refers to the 
views of Mandana and Padmapada, and later sets forth 
his own view. 


Mandana holds that the negative Upanisadic texts 
are primary, while the affirmative ones are secondary. It 
is obvious that the negative Upanisadic texts only negate 
the world of duality. But, as negation is unintelligible 
without a substratum, the former refers to a su bstratum. 
The phenomenal elements cannot be conceived of as the 
substratum; for, they are altogether denied by the nega- 
tive Upanisadic texts. Hence Brahman alone could serve 
as the substratum. Thus the negative Upanisadic texts, 
independent of the affirmative ones, refer to Brahman as 
the substratum of the negation of the universe, The 
important result about this point is that though the nega- 


tive Upanisadic texts presumptively refer to Brahman 5 yet 
there is no need for having recourse to se 
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marily convey only the blend of the phen 
and Brahman should be taken as conv 
only secondarily. On this ground, Man 
the negative texts are primary and the 
are secondary." 


condary signifi- 
he import of the 
exts which pri- 
omenal entities 
eying Brahman 
dana holds that 
affirmative ones 


It should be noted here that Ma 
this view quite explicitly; but he 
tain such a view, as the latter is 
his observation that—‘the tota] negation of the tf the, wort 


120. SS, III, 320. 


121. SS, I, 950, 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


35 


( prapañcābhāva) is the absolutely irreducible minimum of 
truth that could be exclusively attributed to the Upa- 
nisadic teachings, having due regard to the fact that 
Brahman in some manner or other, is present in all kinds 
of cognitions.” 


Padmapada on the other hand, maintains that the 
negative sentences restate the sense which is presumptively 
known from the affirmative ones. Jt is obvious that the 
negative sentence— “This is not silver’ restates the non- 
existence of the silver which is presumptively known from 
the knowledge of the shell arising from the affirmative 
sentence—' This is shell.’** Similarly, the negative Upa- 
nisadic sentences restate the absence of duality that is 
presumptively known from the knowledge of Brahman as 
the sole reality arising from the affirmative Upanisadic 
texts. Sarvajiiatman accepts this view by pointing out 
that it is commendable, faultless, and desirable." 


Sarvajiiatman’s view regarding the relation of the 
negative Upanisadic texts to the affirmative ones consists 
in his criticism of Mandana’s view put forth above. The 
view of Mandana is not favoured by Sarvajüatman on 
two grounds. In the first place, the negative Upanisadic 
sentences convey only the absence of the superimposed 
universe and assuch they are not capable of giving rise 
to the knowledge of Brahman as of the nature of existence, 
consciousness, bliss, etc.,—the knowledge which leads to 
liberation. The affirmative texts like ‘Brahman is existence, 
consciousness, and infinite,’ on the other hand, give rise 


122. See Mm. Kuppuswami Sastri’s Introduction to Brahma- 
siddhi, p. xlii. 
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to the knowledge of the true nature of Brahman—the 
knowledge which directly leads to liberation. Hence the 
affirmative Upanisadic sentences alone are primary to the 
negative ones." Another ground for rejecting Mandana's 
view is based on the import of the Brahma-sutra—tattu 
samanvayát."* This sütra states that Brahman which is of 
the nature of existence, consciousness, bliss, etc., could be 
known only through the Upanisadic texts, because the 
latter have it as their import.’ Brahman having such 
nature is conveyed by the affirmative Upanisadic texts 
alone and not by the negative ones, as the import of the 
latter is only the absence of the superimposed universe. 
Hence from this sūtra also, it is evident that Brahman 
could be known through the affirmative Upanisadic pas- 
sages and hence they are primary and the negative ones 
are secondary. 


Now, it may be asked: What is the function of the 
negative Upanisadic texts? Sarvajnatman, following the 
author of the sütras, answers that the negative Upanisa- 
dic texts clarify the sense of the term tat in the text tat 
tvam ast. The author of the sütras, in the aphorism— 
prakrtaitavativam hi pratisedhati tato braviti ca bhūyah™’ in- 
dicates by the word pratisedhati that the negative Upanisa- 
dic texts such as—‘Then there is the instruction, ‘Not thus 
not thus,"* etc., clarify the concept of Brahman—the 
sense of the term tat, by denying the material and the im- 
material form superimposed on it. Hence the negative 


sentences are intended to clarify the concept of Brah- 
man." 


Tt may be said that as the subsidiary texts like— 
Brahman Is existence, consciousness, and absolue’? 
clarify the concept of Brahman by giving rise to its 
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no need for the negative Upanisadic passages. Sarvajnat- 
man points out that the negative Upanisadic passages are 
needed to confirm the knowledge of Brahman arising from 
the subsidiary Upanisadic passages that are affirmative in 
character. When it is stated that Brahman is existence, 
consciousness, and absolute, the possibility of its absolute 
nature is not attained unless there is the knowledge of the 
annihilation of all duality. And the negative Upanisadic 
texts annihilate all duality and thereby confirm that 
Brahman is absolute, that is, not conditioned by time, 
space, and objects. On these grounds, the negative 
Upanisadic texts are assigned a secondary place, while the 
primary place is given. to the affirmative ones. Thus 
Brahman is known to be of the nature of existence, con- 
sciousness, etc., and at the same time to be free from any 
quality and duality. When such is the case, the Upanisadic 
texts like — ‘Brahman is the creator of the world (sarva- 
karma), He cherishes all (righteous) desires, contains all 
(pleasant) odours, and is endowed with all (pleasant) 
tastes’, etc,’ which convey Brahman as possessed of 
qualities are to be considered as primarily conveying the 
superimposed qualities." The author of the Brahma-sutra 
points out"* that Brahman cannot be attributeless and at 
the same time endowed with qualities as it is opposed to 
experience. It may be said that Brahman by itself is free 
from all attributes, but by its association with a limiting 
adjunct, it acquires qualities which are real. This conten- 
tion is not correct; for, the true nature of a thing cannot 
change because of its association with some limiting 
adjuncts. Redness in a crystal which is colourless is caused 
by the redness of a flower placed by its side and it is not 
real. Similarly the qualities in Brahman which is pure 
consciousness are caused by avidyd and hence they are not 
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real. Of the two aspects of Brahman set forth in the 
Upanisadic texts we have to accept that which is attribute- 
less (nirvifega) as its essential nature. The other aspect of 
Brahman is only superimposed on it by avidyd and hence 
itis not real This aspect, however, is mentioned for the 
sake of meditative worship." It is thus clear that there 
can be no relation of the qualities of real nature to Brah- 
man even through a limiting adjunct. Sarvajnhatman, 
therefore, concludes that the possibility of intrinsic relation 
of qualities of real nature to Brahman is far removed.'* 


From what has been stated so far, it is clear that the 
import of the term tat in the text tat tvam asi is existence, 
consciousness, bliss, etc., and it is free from implying any 
quality. 


So far, we have considered the Upanisadic texts which 
give usthe knowledge of the primary and secondary senses 
of the word ४८४. Now we shall consider the Upanisadic 
texts which give us the knowledge of the primary and 
secondary senses of the word oam. 


The subsidiary Upanisadic texts—‘As a large fish 
swims alternately to both banks (of a river), so does this 
self move to both the states of dream and waking’, and 
‘As a hawk or falcon roaming in the sky becomes tired 
folds its wings, and hastens to its nest, so does this self hes 
ten for this state (of deep sleep), where falling asleep, he 
cherishes no more desires and has no more dreams’ n. 
affirm that the self experiences the three i 
dream, and deep sleep. It moves by turns from the waking 
state to the dream state, from the dream state to that of 
deep sleep, from that again back to the dream state and 
so on. The experient of the three States is jiva. The pure 
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consciousness which is constant in, and also the witness of, 
the three states is termed Atman. And, Atman associated 
with avidyá and body-mind complex is j?va who experiences 
the three states of waking, dream, and deep sleep. The 
primary sense of the word tvam is jiva who is ignorant, 
finite and immediate and is endowed with the characteris- 
tics of being an agent, enjoyer, etc. 


The Upanisadic text — ‘This self is identified with 
intellect, is present as the inner ruler of the senses of 
knowledge and action, and vital airs, and is immanent in 
the mind as self-luminous consciousness"*' gives us the 
knowledge of the secondary sense of the term tvam. This 
text conveys the selfto be self-luminous consciousness 
and it distinguishes it from the intellect, sense-organs, and 
vital airs by stating that it is identified with intellect, that 
itis present as the inner ruler of the sense organs and 
vital airs, and it is immanent in the mind. 


The self, which is self-Iuminous consciousness, being 
identified with the intellect undergoes transmigration and 
also experiences the three states of waking, dream,and deep 
sleep. It moves by turns from the waking state to the dream 
state, from the dream state to that of deep sleep, from that 
again back to the dream state and so on. The spiritual 
element which is uniformly present in the states of 
waking, dream, and deep sleep which are variable is real. 
Whichever is variable is indeed unreal like garland, snake, 
and stick that appear on the rope." Moreover, the 
intellect superimposed on the self sustains the three states. 
And the intellect associated with them is manifested by 
the light of the self. Hence these four factors, namely, 
the intellect and the three states are not natural to the 
self. From this it would be clear that as the intellect 
is superimposed on the self, the transmigration and the 
three states of waking, dream, and deep sleep which 
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depend on the intellect are superimposed on the self and 
they are not real. It follows from this that the character- 
istics of being an agent, enjoyer, and knower pertaining 
to the self in the states of waking and dream are also 
unreal. Hence the self is pure consciousness free from 
agency, etc. And it is termed Atman. The secondary 
sense of the word tvam is, therefore, Atman which is pure 
consciousness, and which is constant in and the witness of 
the three states of waking, dream, and deep sleep. 


o? 


This part of the discussion may be summed up by 
saying that the primary sense of the word fat is Brahman 
which is viewed as the source of the universe. Brahman 
becomes the source of the universe only through ८०7८७७, 
and Brahman as associated with avidyd is Isvara who, on 
the basis of the Upanisadic texts, is admitted to be omnis- 
cient, absolute, and mediate." The primary sense of 
the word tvam is jiva who is a blend of Brahman (Atman) 
and body-mind complex and who is ignorant, finite, and 
immediate. The secondary sense of the word tat is pure 
consciousness which is existence, consciousness, bliss, etc., 
and which is free from any quality. The secondary 
sense of the word tvam is pure consciousness which is the 


witness of the three states of waking, dream, and deep 
sleep.'* 


Now, we shall examine how the two words tat and toam 
refer to Brahman and Atman respectively. These two 
words give usthrough exclusive—non-exclusive secondary 
signification a recollection of the senses of Brahman and 
Atman which are already known from the subsidiary 
Upanisadic sentences.’ The relation of the primary 


144. ibid., 1, 158. 145. ibid, I, 159. 

146. ibid., I, 237. 147. ibid. 

1485 ४३४३५ ...prathamam 
Jivabrahmanoh tattvuamasyadivakye 
smaranopapaitih, SB, p. 34. 


Gvantaravakyebhyo’nubhiitayoh $uddhayoh 


mukhyarthanvayanupapattya laksanaya 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


4] 


senses of the words is incompatible in view of the contra- 
dictory attributes present in them. Hence recourse is had 


~~te.exclusive—non-exclusive secondary signification. The 


words ?au£-and ¿ram discard a part of their parimary senses, 
namely, avidyd and body-mind complex respectively and 
convey the spiritual element of Brahman and Atman. 


It might be objected that secondary signification 
need not be resorted to in the case of the words tat 
and tvam, as the relation of their primary senses itself is 
compatible. Sarvajnatman rejects this objection by point- 
ing out that even the entities characterized by unopposed 
attributes cannot be identical. For example, stick and 
ear-rings are unopposed attributes present in a person— 
Devadatta. These two attributes give rise to the know- 
ledge of two qualified entities, namely, Devadatta as 
associated with the stick, and Devadatta as associated 
with the earrings. Sarvajnatman proceeds to say that 
these two entities characterized by unopposed attributes 
are not identical; for their identity would necessarily in- 
volve the identity of the attributes—stick and ear-rings, 
which is discrepant. When such is thecase, Sarvajnatman 
argues, how could the primary senses of the two words 
characterized by contradictory attributes such as immedi- 
acy and mediacy be identical?" On this ground Sarva- 
jnatman concludes that the two terms tat and tvam refer 
through secondary signification, to Brahman and Atman 
conveyed by the subsidiary Upanisadic sentences.'^? 


The process through which the sentence tat tvam ast 
gives rise to the knowledge of the identity of Brahman 
aud Atman is explained by Sarvajnatman thus:"' first 
there arises the knowledge that the words tat and tvam 
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stand in grammatical co-ordinate relation (sdémdnddhika- 
ranya- sambandha) to each other. This means that the two 
words which have similar case-endings and which are 
juxtaposed are intended to convey the identity of their 
senses. Then there arises the knowledge of the relation 
of the primary meanings of the two wordsas attribute and 
substantive. In expressions such as—‘blue lotus’ the 
relating of the primary meanings of the words does not 
present any difficulty, as they are not opposed to each 
other. Hence there arises the knowledge in the form ‘The 
lotus is blue’. But in the case of the words tat and tvam the 
relating of the primary meanings presents a difficulty. For 
the primary sense af the word tat is Isvara characterized 
by mediacy; while the primary sense of the word tvam is 
jiva characterized by immediacy. These two cannot be 
related as attribute and substantive on account of their 
inherent opposition. And to avoid this difficulty, the 
words tat and tvam are taken to mean through exclusive— 
non-exclusive secondary signification Brahman and Atman 
respectively by discarding the contradictory features. This 
stage is described as the relation of the secondarily signi- 
fied and the one that signifies. And the two words together 
convey the identity of Brahman and Atman. It should 
be noted that the identity here is not the relation of iden- 


tity that involves duality but what is known as svarupa- 
bheda or identity-in-itself.'* 


There remains one important question, namely, how 
is the meaning of a sentence known? Two theories are 
put forward to answer this question, one known as abhi- 
hitànvaya-vàda, and the other, anvitabhidhana-vada. Of 
these, the former is advocated by Kumiéarila, and the 
latter is the refined form of the Prabhakara’s anvitabhi- 
dhàna-váda. These two theories may be explained succes- 
sively as follows. 
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The abhihitanvaya-vada holds that the words through 
their inherent capacity give rise to the knowledge of their 
senses. The senses later give rise to the knowledge of their 
relation, namely, the sense of the sentence. Since words 
cease to function with giving rise to the knowledge of their 
senses, and since the sense of the sentence, that is, the 
relation of the senses of the words, must be based on 
words, this theory holds that words in their capacity as 
words give rise to the knowledge of their senses. The 
knowledge of the sense of a word is not recollection 
(smrti); for, in that case we have to consider the word as 
one which gives rise to recollection (smaraka). The relation 
of the one that gives rise to recollection (smdraka) and the 
one recollected (smdrya) known as smarya-smaraka- bhava 
holds good between two objects, (say) elephant and its 
master. Here the relata are elephant and its master. The 
knowledge of one of the relata, namely, elephant gives 
rise to the recollection of the other relatum, its master. 
This becomes possible because there already exists the 
knowledge of the relation of the one protected (pdlya) 
and the one who protects (palaka) between the elephant 
and its master. This is the primal relation (miila-samban- 
dha) on the basis of which the relation known as smarya- 
smáüraka-bháva exists. In the case of the words and their 
senses, the abhihitánvaya-váda holds that the function of 
the words rests in only giving rise to the knowledge of 
theirsenses. So, between words and their senses there 
exists no primal relation on the basis of which the smarya- 
smüraka-bháva between them could exist In the absence 
of any primal relation between words and their senses, 
there is no relation of the one that gives rise to recollec- 
tion and the one recollected between them. Hence the 
knowledge of the senses arising from the words cannot be 
of the nature of recollection. It cannot be experience 
(anubhava) also; for, the sense conveyed by a word is 
known already. A word could convey its sense only when 
the significative relation is known between that word 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


44 


and its sense. In order that the significative relation bet- 
ween the word and itssense may be known, what is neces- 
sary is that this sense must be known through perception 
or other proofs. So it is clear that while a word gives rise 
to the knowledge of its sense, the sense is already known 
and on this ground its knowledge is not experience (anu- 
bhava). Thus, according to abhihitanvaya- vddu, the know- 
ledge of the sense arising from the words is neither smriti 
nor anubhava, but different from the two. — It is said that 
it is similar to smrti (smrtisama).'** 


According to the anvitabhidhana-vada, words themselves 
have the inherent capacity to give rise to the knowledge 
of the relation of the senses of words, that is, the sense of 
asentence. This serves as the primal relation between 
words and the relation of their senses. The senses of the 
words also thus come within the range of this primal rela- 
tion; and so the words on the one hand and their senses 
on the other become relata of the primal relation. The 
knowledge of the words—the relatum, gives rise to the 
recollection of their senses—the other relatum."'* 


In order to account for the nature of the primary 
meanings of the words tat and tvam, these two theories are 
considered. The difference between the two theories 


153. abhihitanvayavade padaih  svasaktivasüt padarthah abhidhi- 
jante, na tu smaryante smarya-smüraka-saribandhatiriktamulakalpanapatteh. 
ekasambandhijrianam hyaparasambandhismarakam, na tu smarakatvameva 
sambandhah, hastipakadisu tatha darsanat,...... ajnataj iapakatvübhavat 
na anubhüvakam, sambandhintarabhivacca na smarakam, kim tu saktya 
DNS smüraka sadréam ityarthah, Smrtyanubhavatiriktam ca 
Jhanam pramanabaladayatam angikaryameva, AS, p. 701. 
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involves the difference in the nature of the meaning of the 
words. Sarvajtiatman points out that if abhihitanvaya-vada 
is adopted in the case of the sentence tat tvam asi, then 
the words /a and tvam give rise to the cognitions of their 
primary meanings—the cognitions which are similar to 
recollection. But if anvitübhidána-vada is adopted, then 
the words give rise to the cognitions of their primary 
meanings—the cognitions which are of the nature of re- 
collection. Sarvajfiatman extends this line of explana- 
tion to the secondary meanings. The primary meanings 
of the words cannot be mutually related, in view of their 
inherent opposition. So the two words through exclusive- 
non-exclusive secondary signification refer to Brahman 
and Atman respectively. It follows from this that, if abhihi- 
tánvaya-vàda is adopted, then the words tat and tvam through 
exclusive-non-exclusive sccondary signification give rise 
to the cognition of Brahman and Atman—the cognitions 
which are similar to recollection. If anvitabhidhana-vada 
is adopted, then the cognitions arising from the words are 
of the nature of recollection.'* 


Having stated the difference in the nature of the 
meanings of the words in the two theories, Sarvajnatman 
proceeds to deal with the sense of the sentence. It will be 
remembered that in abhihitdnvaya-vada the meanings of the 
words convey their relation, that is, the sense of the 
sentence, while in the anvitdbhidhdna-vdda, the words 
themselves convey the sense of the sentence. Accordingly, 
Sarvajfiatman states that if abhihitanvaya-vada is followed, 
then the knowledge of the identity of Brahman and Atman, 
that is, the sense of the sentence, arises from the know- 
ledge of the secondary senses of the words tat and tvam 
and not from the words. But in the anvitabhidhana-vada, the 
words tat and tvam themselves convey the relation of their 
secondary senses. Madhusüdana Sarasvatl points out 
that Sarvajfiatman advocates the anvitabhidhana-vada as he 
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refers to it as ‘our view'."* This view is preferred because 
here the words constituting the sentence gives rie to the 
knowledge of Brahman-Atman and it is Im consonance 
with the teaching of the Upanisadic sentence’ that Brah- 
man-Atman could be known only from the Upanisadic 
texts. 


From what has been said so far, it would be clear 
that the Upanisadic texts are valid in respect of Brahman- 
Atman. 


There are certain objections to this conclusion and 
they are to be examined now. The first of the series of 
objections of the validity of the Upanisadic texts is based 
on the nature of Brahman. The piirvapaksin contends 
that in ordinary experience, it is found that words signify 
only the existent objects which are cognized by other 
proofs. So a word depends on some other proof in giving 
rise to a knowledge of an existent object. He points out 
that Brahman-Atman is an existent object and so it is 
cognized by other proofs. Hence it should be held that 
the Upanisadic texts depend on some other proof in giving 
rise to the knowledge of Brahman.' It follows then that 


| 
| 
the Upanisadic texts are exposed to the fault of losing | 
their self-validity. | 


Sarvajhatman argues that it is deducible from the | 

purvapaksin’s argument that the criterion for an object to | 

í be cognized by other proofs is its existence. He refutes this | 
point by holding that the criterion for an object to be 


l 
156. smrtisamapadajanyabuddhiyugmāt | 
paradrsi mohanivartanam paresam 
paradrsi padajasmrtidvaye syat —— 
padayugalat pramiteh samudbhavo nah, ibid., 1, 385. 
vide: evamca na iti vadata saksatkarasya upanisajjanyatuena brah- 
manah svamate aupanisadatvasiddhen idameva jyaya iti darsitam, SS p. 285 
157. Brh., IIT, ix, 26. 158. S$,I, 101 à 
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cognized by other proofs is its possession of the qualities 
of colour, etc. As Brahman-Atman is without qualities, it 
cannot be cognized by any proof other than the scripture. 
Hence the latter without depending on any other proof 
is valid in respect of it. Sarvajiiatman suggests that 
another criterion for an object to be cognized by other 
proofs is that it should be conveyed by the words in em- 
pirical usage. It follows from this that as Brahman-Atman 
is extra-empirical (alaukika) it is not cognized by other 
proofs. On this ground also, Sarvajniatman holds that the 
scripture, without depending on any other proof, is valid 
in respect of Brahman-Atman.'*? 


The second objection to the validity of the scripture 
is that it does not signify anything of value to man and 
hence it is not valid. It is well-known that attainment of 
happiness and avoidance of misery constitute the human 
goal. These two are to be accomplished by performing 
some activity like jyotistoma sacrifice or by refraining from 
prohibited activities like killing a brahmin, etc. And, 
again activity and abstinence arise from the knowledge 
that the jyotistoma sacrifice is the means to a desired end 
and as such it is to be achieved; and killing a brahmin is. 
the means to an undesirable result and assuch it is to be 
avoided. The Vedic texts—‘jyotistomena svargakamo yajeta’ 
and *brühmano na hantavyah’ give rise to such knowledge 
which leads to activity regarding jyotistoma and abstinence 
from killing a brahman, and they in turn lead to happi- 
ness and to absence of misery. Hence the two texts are 
valid. The pürvapaksin points out that Brahman being 
existent, is neither to be attained nor to be avoided. 
Hence its knowledge is not helpful towards activity or 
abstinence which would lead to human goal. On this 
ground, he holds that the Upanisadic texts which give 
rise to the knowledge of Brahman-Atman are not 


valid.'*° 
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Sarvajüàtman points out that this objection would 
hold good only if from the direct experience of Brahman 
arising from the Upanisadic passages, there does not result 
the highest human goal, namely, liberation. But it is 
known from the numerous Upanisadic texts that the sage 
experiences the supreme bliss that transcends all happi- 
ness. Sarvajfiàtman proceeds to say that it is not a ble- 
mish to our system that the knowledge of Brahman- Atman 
does not prompt one to activity or desist from it. On the 
other hand, it constitutes our glory that the knowledge of 
Brahman-Atman, by annihilating avidy& which is the root- 
cause of passion and hatred that respectively prompt one 
to activity and to desist from it, leads to the highest 
human goal—liberation.'*' 


The third objection to the view that the Upanisadic 
texts are valid in respect of Brahman-Atman may be 
stated as follows. A proof is valid in this that it manifests 
the unknown object, that is, the object characterized by 
avidyà by removing avidyà. If the Upanisadic texts should 
be valid in respect of Brahman-Atman, then it should be 
held that it manifests Brahman-Atman by removing 
avidyü characterizing it. But as Brahman-Atman is self- 
luminous, it is not characterized by avidyd and hence 
there is no question of the Upanisadic texts removing 
avidyü and thereby manifesting Brahman-Atman. On 
this ground it is held that the Upanisadic texts are not 
valid in respect of Brahman- Atman. 


- A connected difficulty is the following. Perception, 
etc., are valid by giving rise to the self-luminous knowledge 
in respect of the insentient objects to reveal them. But as 
Brahman-Atman is self-revealing, there is no need for 
another self-luminous knowledge from the Upanisads to 


reveal it. Hencethe Upanisadic passages are not valid in 
respect of it. 


Mmmm a ÁO 
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Sarvajňātman answers the objections set forth in the 
previous two paragraphs. He accepts that the Upanisadic 
passages do not give rise to the self-luminous knowledge 
to reveal Brahman-Atman. But he points out that this 
does notin any way suggest that the Upanisadic texts are 
not valid. He maintains that Brahman-Atman is the locus 
(a$raya) and content (visaya) of avidyd, and the mental 
state arising from the Upanisadic texts inspired by the re- 
flection of Brahman-Atman annihilates avidyd and thereby 
Brahman-Atman, which is self-luminous, manifests itself. 
Sarvajnàtman, therefore, concludes'™ that the Upanisadic 
texts acquire validity in respect of Brahman-Atman by 
removing avidyd present it. 


Sarvajnatman next considers the fourth objection 
which is as follows. The innate nature of a sentence is to 
give rise to only a mediate knowledge. Hence the Upani- 
sadic sentences also, in view of their being sentences, 
could give rise only to mediate knowledge of Brahman- 
Atman. But as the latter is immediate, the mediate 
knowledge regarding it, arising from the Upanisads 
could only by erroneous. And on this ground, the 
Upanisadic texts are not valid in respect of Brahman- 


Atman. 


Sarvajtiatman contends that it is not correct to say 
that the innate nature of a sentence is to give rise to only 
a mediate knowledge. He points out that whether a sen- 
tence gives rise to mediate knowledge or immediate know- 
ledge depends upon the nature of the object concerned. If 
the object is mediate, then the sentence would give rise to 
only a mediate knowledge of the object. If the object 
is immediate, then, knowledge could be immediate. 
Here Brahman-Atman is always immediate and hence 
the Upanisadic texts give rise to the immediate knowledge 
ठा.” 

ooo 

162. ibid., I, 107, 113, 319, 342. 163. ibid., 1, 123, 341. 
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Now we have to consider the fifth objection which is : 


advanced by the followers of the Prabhakara school. 
They do not admit that verbal statements whether Vedic 
or secular can ever point merely to existent things. They 
limit their scope to the mandate or niyoga or südhya or 
karya and hold that the latter is the final import of the 
Veda. And assertive or descriptive sentences found in it 
are fully significant only when construed with an appro- 
priate injunction or prohibition found in the particular 
context. The important result of this view is that the 
Upansadic texts like tat tvam asi which are not injunctive 
in character should be construed with reference to some 
action taught in the Veda, and they do not acquire inde- 
pendent logical value. Hence the followers of the Prà- 
bhakara school conclude that the Upanisadic texts like 


tat tvam asi are not valid in respect of the existent entity 
Brahman-Atman. 


Before proceeding further, it is necessary to be clear 
regarding what the Prabhakaras mean by niyoga. Niyoga 
19 the sense of the endings of the imperative mood, poten- 
tial mood, and gerundives present in the secular statements 
such as ‘Fetch the cow’, or in the Scriptural statements 
such as jyolistomena svargakümo yajeta. In order that a 
niyoga may become significant, two elements are necessary 
and they are: (1) the person to whom it is addressed 
(niyojya), and (2) its content (visaya). That is, a 7290४८ 
should indicate who is to obey it and what particular act 
one should do to obey it. The application of this principle 
to the secular injunction, namely, ‘Fetch the cow’ is clear. 
It is the servant that is to obey, and he fulfi 
when he brings the cow. In the case of V 
also, the form yajeta consists of a roo 
suffix. The potential suffix denotes the n 
points to the sacrifice as the content of the niyoga. It is 
this ziyoga that is to be primarily achieved. And io word 
svargakdma refers to the person who is directed 2) 

The 7290४०, in order that it may be achieved, prompts 


ls the niyoga 
edic injunction 
t and a potential 
79086 and the root 


E fte https://archive.org/details/muthulakshmiacademy 


—_ 


E In Public Domain. Digtized by Muthulakshmi Research Academy 


51 


the niyojya towards its content.'*' When the content is per- 
formed, the niyoga is achieved and then the fruit ensues 
necessarily. ‘The niyoga is not the means to the fruit; but 
itis only a necessary antecedent to it. The means to 
the fruit is the sacrifice which is the content of the nzyoga. 
Unless the niyoga is first accomplished through the sacri- 
fice, the fruit— svarga will not ensue. There is one point 
to be considered, namely, the exact nature of the 7270४८ 
in the secular and the scriptural injunction. In the case 
of the secular injunction mentioned above, the master's 
direction is carried out by bringing the cow. It is this act, 
that is, bringing the cow that is the niyoga here and the 
result follows directly from it. But in the case ofthe 
sacrifice in the scriptural injunction, the result, namely, 
svarga, is to be attained only in a future life which neces- 
sarily involves a long interval between the performance 
of the sacrifice and its fruit. It follows, then, that there 
should be something to link them together and it is the 
accomplishment of the latter that is signified by the suffix. 
Hence we must give up the idea that it is the mere act 
that is the niyoga as in the case of secular injunction; and 
we must assume an enduring thing which results from the 
sacrificial act and serves as the antecedent of the result. 
It is this additional element and not the mere act that is 
known to be niyoga. While in secular injunction, the 
endings of potential mood, imperative mood, and the 
gerundives signify the act which is the sense of the root 
and which is termed niyoga, in the Vedic injunction the 
niyoga is that which results from the act and which serves 
as the antecedent of the fruit—svarga. Both forms of 
niyoga are the same, for both alike prompt one to activity. 
The endings of the potential mood, etc., primarily refer 


164. ibid., I, 424. 


vide also: svütmasiddhyanukuülasya niyojyasya prasiddhaye 
kurvat svargadikamapi pradhinam küryameva nah, 
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to niyoga which results from the act, that is, the sense of 
the root and which serves as the antecedent of the fruit 
(say) svarga. And the sense of the root which is termed 
niyoga in secular injunctions is secondarily signified by the 
endings of potential mood, etc., as there is the knowledge 
that it is related with the primary sense, that is, niyoga in 
the Vedic injunctions as its content. But it cannot be 
held that the niyoga in Vedic injunctions is secondarily 
signified and the niyoga in the secular injunctions is pri- 
marily signified; for the niyoga in the Vedic injunctions is 
not comprehended by any proof other than the scripture 
and so there is no knowledge of the relation of the pri- 
mary sense (which is stated to be the sense of the root) 
with it. And asa word could secondarily signify only 
that thing which is known as related to the primary sense 
(of the word), niyoga in the Vedic injunctions cannot be 
secondarily signified. Hence the endings of potential 
mood, etc., primarily signify the niyoga in the Vedic 
Injunctions and secondarily signify the niyoga, that is, the 


act which is the sense of the root in the secular injunc- 
tions.’ 


We must now turn to the contention of the Prabha- 
kara that niyoga is the final import of the sentences. The 
secular sentences may be considered first. The Prabhakara 
points out that a word conveys its sense only as related 
to niyoga. In the well-known example—‘Fetch the cow’, 
the word ‘cow’ conveys its sense only as related to the 
niyoga, namely, the act of bringing. Hence he points out 
that the import of the sentence is 7290४८ which is the act 
in the secular sentences. He proceeds to say that in a 
similar way the words constituting the Vedic injunction 
also convey their senses as related to niyoga which results 
from the act, that is, the sacrifice, which is an antecedent of 


the fruit (say) heaven, and which is desi 
, 1 J, 
6७9८, sádhya or mandate. o आय 
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Certain objections to this view, however, suggest 
themselves. In the first place, if itis said that a word 
invariably conveys its sense as related to niyoga, then this 
view holds good as far as the word ‘cow’ in the sentence 
‘Fetch the cow’ is concerned. But the word ‘Fetch’ can- 
not convey its sense as related to niyoga, that is, the act 
in secular injunctions, because there is no other miyoga, 
that is, the act with whichsthe sense of the word may 
be connected. It might be said that the word ‘fetch’ 
conveys its sense and its relation to another niyoga, that is, 
act. Then the latter niyoga, should have been conveyed by 
a word. And that word in conveying this niyoga should 
convey it as related to another niyoga. And so on ad in- 
finitum." To this it may be replied that the word 'fetch' 
conveys its sense as related with the sense of the word 
‘cow’. But the difficulty about this view is that it is con- 
tradictory to the final conclusion of the Prabhakara that 
all the words convey their senses only as related to niyoga 
and not as related to an existent entity." Thus the Prà- 
bhàkara is forced to abandon the view that a word 
conveys its sense as related to niyoga. 


The Prabhakara, however, seeks to overcome this 
difficulty by pointing out that a word conveys the relatum 
of the relation existing between the sense of a word con- 
veying existent entity—(say) ‘cow’, and a word conveying 
729०४० (say) ‘fetch’. It is obvious that there exists a 
relation between the object—'cow', and the niyoga, that 
is, the act of bringing. And the object—'cow' and the 
niyoga are the relata of the relation. Now the Prabhakara 
points out that the word ‘cow’ signifies the relatum, (that 
is, the object ‘cow’) of the relation existing between the 
‘cow’ and the niyoga. Similarly the word *fetch' signifies 
the relatum (that is, the niyoga which is the act of bring- 


ing) of the relation existing between the cow and the 
niyoga. Thus the Prabhakara obviates the difficulty of 
166. ibid., I, 345. 167. ibid., I, 346. 
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accounting two different criteria for the signification of 
the word conveying existent entity and the one conveying 


niyoga. Hence he concludes that niyoga is the import of | 
all sentences." 


Sarvajfiatman holds that a word conveys its sense 
only as related to a different but congruous sense. This 
view does not involve any defect and as such there is no 
need to maintain that a word conveys its sense as related | 
to niyoga. He contends thatif any contradiction is noticed | 
when it is accepted that a word conveys its sense as | 
related to a different but congruous sense not qualified by । 
any attribute such as niyoga or the relatum of the relation 
existing between the sense of a word conveying existent 
entity and the one conveying niyoga (káryánvayánvayi) then 
to obviate such a difficulty it is necessary to hold the 
attributes mentioned above. But no contradiction arises 
ifitis held that a word conveys its sense as related to 


another sense and hence there is no need for any attri- 
bute, “° 


Sarvajhatman further points out that the Prabhakara 
holds that a word conveys its sense as related to niyoga on 
the only ground that on hearing a sentence (say) ‘Fetch | 
the cow’, there arises the knowledge of the sense of the 
word ‘cow’ as related to the act of brin 
niyoga. Sarvajtiatman argues"" that in that case the 
| Prabhakara should accept that a word conveys its sense 
as related to niyoga which, in turn, is related to the know- 
ledge and the intention of the s 
Bu sentence, there arises invariabl 
& i of the intention and the 


ging which is 


peaker; for on hearing a 
y the inferential knowledge 
knowledge of the speaker. 
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168. ibid., Y, 130. 


vide also: karyasya. Jo'nvayah sambandh 
küryasya hi siddheninvayah siddhe kürye ca vartat 


ah tadanvayini tadasraye, 
SS, p. 109. 


e, anvayasya dvinig thatvat, 


169. SS, I, 347-9. 170. ibid, I, 350, 
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Sarvajhatman proceeds to say that this position cannot be 
accepted by the Prabhakara, because there would arise 
contradiction with the maxim arrived at in the loka-vedd- 
dhikarana"' in the Pürva-mimàmsà. The maxim is that a 
word in the scripture does not convey a sense different 
from the one conveyed in ordinary usage. If it is admit- 
ted that in ordinary experience a word conveys its sense 
as related to niyoga, which in turn is related to the know- 
ledge and the intention of the speaker, then this position 
should be maintained in the scripture also for the reason 
stated above. Butit cannot be maintained that a word 
in the scripture conveys its sense as related to niyoga 
which is related to the knowledge and the intention of 
the speaker; for the latter are not present in the scripture 
which is devoid of any author—human or divine.’ Hence 
Sarvnjftátman holds that the Prabhakara should abandon 
the view that a word conveys its sense as related to 


niyoga. 


Another difficulty which Sarvajfiátman points out in 
the view that a word conveys its sense as related to niyoga 
is that the Vedic text—somena yajeta which conveys a 
qualified injunction would become unintelligible. This 
sentence enjoins the sacrifice as associated with soma 
creeper. The association of the sacrifice with soma 
creeper would hold good only when it is accepted that the 
words soma and the root yaj are mutually related. But as 
the Prabhakara admits that all words convey their senses 
only as associated with niyoga, the word soma and the root 
yaj cannot be mutually related, as neither of them 1s sig- 
nificative of niyoga. And in the absence of the mutual 
relation between soma and the root yaj, there can be no 
knowledge of the sacrifice as associated with soma creeper. 
It follows then that the sacrifice as associated with soma 
creeper cannot be enjoined. Hence Sarvajnatman 
oS 

171. Jaimini-sütras, 1. 3. 10/30-5. 
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suggests" that if itis held that a word conveys its sense 
as related to another sense, then the word soma conveys 
its sense as related to sacrifice and vice versa. Thus there 
arises the knowledge of the sacrifice as associated with 
soma creeper and hence the latter, namely, the sacrifice as 
associated with soma creeper, can be enjoined. Sarvajnat- 
man further points out that the view suggested by him is 
in consonance with the bhdsya text of Sabara, which 
would become unintelligible otherwise. The bhdgya text 
is: pada ekasmadapiirvam 1646 itarat tadartham."* This text 
means that in a Vedic sentence, the endings of potential 
mood, etc., signify niyoga, and all other words are subor- 
dinated to the sense of the root (dhdtvartha) which is the 
content of niyoga. This would hold good only when it 18 
accepted that the words convey their senses as related to 
another congruous sense. If it is held that the words 
convey their senses only as related to niyoga, then all the 
words would become subordinate only to niyoga and not 
to dhdtvartha—the content of niyoga. In that case, the 
bhasya text referred to above would be contradicted 7 


Sarvajnatman next points out that nzyoga is a pseudo- 
concept. ‘The sense of the root itself which is known to 
be the means to a desired end, when viewed as to be done, 
becomes the sense of the endings of the potential mood, 
and the gerundives. Hence Sarvajhatman holds that 
niyoga cannot be the import of the sentences. He affirms 
this view by pointing out that those who hold that niyoga 
is the import of the sentences cannot maintain the same 
with reference to prohibitory Vedic statements, as the 
latter are devoid of niyoga. The scope of the prohibitory 
Vedic sentences such as brahmano na hantavyah is cessation 


173. tbid., I, 352-3. 
174. Sabara bhüsya on Jatmini-sitra, II, i, 1. 
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from longing for the fruit of the prohibited deed; and 
cessation is neither niyoga nor its content." Hence 
Sarvajnatman concludes'"* that the prohibitory Vedic 
statements are accepted to be valid, though they do not 
point to niyoga. And, in a similar way the Upanisadic text 
like tat toam asi, etc., though devoid of niyoga, are valid in 
respect of Brahman-Atman by removing avidyd present in 
it. 


Jt now remains to examine Kumarila Bhatta's objec- 
tion to the validity of the Upanisadic texts in respect of the 
existent entity — Brahman-Atman. According to Kumarila 
a verbal statement may point to an existent entity 07 
something that is fit to be done. But he holds that in the 
scripture the statement points only to something fit to be 
done. Hence the followers of the Kumarila school hold 
that the Vedic texts are not valid in respect of the existent 
entity —Brahman-Atman. 


Now we have to consider the exact nature of the im- 
port of the Vedic texts according to Kumarila. In the 
secular injunctions such as ‘Fetch the cow’ (giménaya), the 
imperative suffix coveys the command of the speaker’ — 
the command which prompts one to activity. But in the 
scripture which has no author—either human or divine, 
the function of the endings of imperative mood, potential 
mood, and the gerundives is to prompt one to activity. 
And the function is known as $abdibhávana." Its should 
be noted here that the sense of the endings of imperative 
mood, etc., is Sabdibhavand. In order that $abdibhavana 
may become significant, three elements are necessary, and 
they are: (i) object, (ii) instrument, and (iii) the subsidiary 
factor. Of these, the object is the volitional activity of a 
person regarding the object to beachieved, that is, sacri- 
fice. The instrument is the knowledge of the endings 


177. ibid.. I, 401. 178. ibid., I. 404. 
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of imperative mood, etc., and the subsidiary factor is the 
knowledge of the commendation which gives rise to the 
desire for the performance of sacrifice. And this bhavana 
is conveyed by the endings of imperative mood, potential 
mood, and the gerundives. 


The volitional activity which is the object of 
$abdibhüvanà is termed Grthibhdvand. This also requires 
three elements referred to above to become significant. 
Its fruit is (say) svarga; its instrument is the principal 
sacrifice; and its subsidiary factor is the subordinate rites 
like praydja, etc. And the arthibhávanà is conveyed by all 
the ten verbal endings. It is primary and the $abdibhavanà 
is secondary. The followers of Kumarila conclude that 
Jaimini and Sabara hold that the existent entity is subor- 
dinate to the one to be achieved, that is, drthibhavand or 
volitional activity. On this ground the followers of 
Kumarila hold that the Upanisadic texts are not valid in 
respect of the existent entity — Brahman- Atman. 


Sarvajnatman refutes this objection, and his arguments 
may be stated as follows. In the scriptural statements, 
the endings of potential mood, etc., convey the Sabdibha- 
००८८७ which is their function. They should also be regarded 
as the productive factor of the $abdibhdvan@, as the latter 
is their function. But in the secular statements the endings 
of potential mood, etc., convey only the command pro- 
ceeding from the person who utters the statements. So in 
the secular statements, the endings of potential mood, 
etc., are regarded neither as conveying the Sabdibhdvand, 
nor as its productive factor." Thus there arises con- 
tradiction to the maxim arrived at in the loka-vedadhi- 
karana.*' Sarvajnatman, therefore, suggests’ that both 
">: >> Sh On wr oh NENNEN 
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in the secular and in the scriptural statements, the endings 
of potential mood, etc., convey the uniform sense, namely 
that a particular act is the means to a desired end, and 
the knowledge that a particular act is the means toa 
desired end prompts one to activity. Thus Sarvajnatman 
holds that the assumption of the concept of sabdibhavana 
has no basis. He further points out’ that in ordinary 
experience there is no such thing as @rthibhdvand different 
from the sense of the root. Although in cases like—pacatz, 
pacet, etc., the drthibhdvand, that is volitional activity, is 
known apart from the sense of the root, yet it is not in- 
variably so. For example, in the cases of yateta, kurvita, 
etc., the sense of the root itself is of the form of activity 
and there is no such thing as @rthibhdvand or volitional 
activity as different from the sense of the root and as 
conveyed by all the ten verbal endings. 


Sarvajfitman concludes™ that, on the grounds addu- 
ced so far. neither niyoga nor bhdvdna can be maintained 
as the import even in the ritualistic portion of the Veda. 
When such is the case, these two cannot certainly be the 
import of the Upanisads. Hence the import of the 
Upanisads is not bhāvanā. It follows from this that the 
Upanisads are valid in repect of the existent entity— 
Brahman-Atman. 


So far the arguments of Sarvajfiàtman regarding the 
validity of the Upanisadic texts have been set forth. Now, 
to complete this question, we have to consider one more 
objection, namely, that the Upanisadic teaching is stulti- 
fied by the knowledge of duality arising from perception, 
etc. The Upanisadic texts convey Brahman-Atman as 
absolute. The purvapaksin argues that perception and 
other proofs comprehend the universe characterised by 
duality. Hence the knowledge of Brahman-Atman as 
absolute arising from the Upanisads is contradicted by 
the knowledge of the universe arising from perception, 
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etc. This objection is met by Sarvajnatman and he points 
out certain intrinsic difficulties in holding that perception 
etc., stultify the Upanisadic teaching. And his arguments 
may be set forth as follows. 


In the first place, Sarvajftátman holds'* that percep- 
tion. etc., comprehend only the external objects which 
are empirically real, that is, real until the rise of the direct 
experience of Brahman-Atman. But the Upanisadic texts 
give rise to the knowledge of Brahman-Atman as absolu- 
tely real, that is, not conditioned by the three divisions 
of time—past, present and future. Thus there is differ- 
ence in the scope of perception, etc., on the one hand, and 


the scripture on the other; and hence one cannot stultify 
the other. 


In might be said: In the system of Advaita, all the 
proofs including the scripture are the ‘transfigurations of 
avidyà abiding in Brahman-Atman. When such is the case, 
it js necessary to point out some criterion for maintaining 
that the Upanisadic texts alone comprehend Brahman- 
Atman and not the other proofs. Sarvajfiàtman, there- 
fore, brings out the difference between the two, namely, 
scripture and perception, etc., by pointing out the charac- 
teristic feature which clearly distinguishes the two. The 
Upanisadic texts like the other proofs, are the transfigura- 
tions of avidyd present in Brahman-Atman. But the spi- 
ritual element predominates in the scripture, while the 
element of avidya predominates in the other proofs.'*? 
Hence avidyà serves as a defect in the case of perception, 
etc., and not in the case of scripture.’ One this ground 
the scripture alone comprehends Brahman-Atman, while 
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perception, etc., comprehend only external objects. Thus 
there is difference in the scope of perception, etc,, on the 
one hand and the scripture on the other. Hence one 
cannot stultify the other. 


Sarvajiiatman further points out that perception, etc., 
cannot be considered as valid in the strict sense of the 
term. For, it is held that a proof is that which makes 
known the unknown object, that is, an object which is 
veiled by avidyà. This definition is not applicable to any 
proof except the Upanisads which have Brahman-Atman 
as its object. For, it is always Brahman-Atman that can 
be veiled; for that alone is luminous. Everything else is 
itself insentient and needs no external cause for being 
obscured. It follows from this that the Upanisadic texts 
alone make known the object —Brahman-Atman which is 
characterized by avidyá, and on this ground it alone can 
be considered as a proof. All other objects except Brah- 
man-Atman are not characterized by avidyà and hence 
perception, etc., which comprehend them cannot be con- 
sidered as revealing the hitheto unknown object and on 
this ground they are not to be treated as proofs in the 
strict sense of the term.’ Hence Sarvajiiatman concludes 
that perception, etc., cannot stultify the Upanisadic tea- 
ching. 


` | Sarvajiiatman then proceeds to say that as the cogni- 
tion of difference is erroneous, there is nostultification of 
the Upanisadic teaching by perception, etc., that cognize 
the universe characterized by duality. To begin with, it is 
clear that perception gives us a knowledge of a mere object 
(say) cloth, and not even a trace of difference in it. It 
might be objected: Perception gives us a knowledge oA the 
object (say) cloth as well as its difference in the form ‘The 
cloth is different from (say) pot’. Sarvajnatman asks 
whether the difference which is cognized at the time of 


perception of the object—cloth is identical with the object 
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or different from it. In either view there are difficulties. 
The first alternative, namely, that difference is of the 
nature of the object comprehended is untenable on the 
ground that, while the notion of difference is relative, that 
of the nature of a thing is not so. We can cognize 'cloth' 
separately by itself, but not its difference from ‘pot’ with- 
out distinctly calling to mind that from which it differs, 
namely, pot. Owing to this disparity between the cloth 
and ‘difference’, they cannot be the same. Moreover, as 
difference is relative, it should be held as indeterminable 
also.’ It might be said that cloth is different from itself. 
Sarvajnatman argues’ that in that case the cloth would 
be torn into shreds and hence there cannot be the exist- 
ence of cloth itself. He, therefore, suggests that differ- 
ence itself is a pseudo-concept. 


The cognition of differnce is not valid on another 
ground that it involves the defect of mutual dependence. 
In the statement of difference of cloth from pot, cloth is 
known as dharmi, that is, as one in which difference exists. 
Pot, on the other hand, is known as pratiyogi or that from 
which cloth is said to differ. The concepts of dharmi and 
pratiyogi can be employed with reference to cloth and pot 
only when the difference between the two objects has 
already been perceived. But unless there is the prior 
knowledge that cloth is the dharm, and the pot is the 
pratiyogi, there cannot be the knowledge of difference 
in the form: cloth is different from pot. Thus it would 
be clear that the knowledge of difference, and the 
knowledge of the dharmi and the pratiyogt areinterdepen- 
dent and as such the cognition of difference is to be held 
as erroneous. On this ground also the Upanisadic 
teaching is not stultified by the knowledge. of difference 
arising from perception, etc. i 
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Another ground against the contention that the 
Upanisadic teaching is stultified by perception, etc., is 
derived from the absence of validity of perception, etc. 
What an object requires of a proof is that it should either 
dispel the doubt or contrary notion about it or it should 
give rise to its knowledge. Then only a proof can be taken 
as valid. But perception, etc., do neither the former nor 
the latter. Jf it is said that perception, etc., remove the 
doubt regarding the object concerned, then it is asked 
whether the doubt that is said to be removed is real or 
unreal or both. If it is real, then it cannot be removed. 
If it is unreal, then it is like the horn of a hare which is 
absolute nothing, and hence it need not be removed. And 
it cannot be real and unreal at once, for such a position 
violates the law of contradiction. Other systems of phi- 
losophy do not accept the concept of anirvacaniya, in which 
case it can be said that the proofs remove the doubt re- 
garding the object—the doubt which is indeterminable 
either as real or as unreal. Similar argument applies to 
the view that perception, etc., give rise to the knowledge 
of the objects concerned. Hence Sarvajnatman points 
out that as the result of perception, etc., cannot be deter- 
mined they are not valid. It follows from this that the 
nature of the objects of perception, etc., is anirvacaniya. 
Therefore, perception, etc., do not contradict, even 
through their objects, the import of the Upanigads. 


Adhering for the moment to the stand-point of the 
pürvapaksin, Sarvajfiatman concedes that perceptual ex- 
periences such as ‘I am the agent’, ‘I am happy’, etc., 
comprehend Atman as characterized by duality such as 
agency and thelike. In the same way. perceptual ex- 
periences such as "The pot is existent etc.. comprehend 
Brahman which is of the nature of existence as characte- 
rized by the objective world. Perceptual experiences thus 
are clearly in conflict with the Upanisads. Sarvajfiatman 
points out that, just as the subsequent knowledge reveal- 
ing the true nature of a barren land cannot arise without 
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sublating the erroneous knowledge of mirage which arose 
earlier, so also the knowledge of Brahman-Atman as 
absolute arises from the Upanigads only by sublating the 
knowledge of duality."* This principle of the subsequent 
sublating the earlier is known as apaccheda-nyàya."* And 
this holds where the latter cannot arise except as contra- 
dicting the earlier cognition as in "This is silver' and 
‘This is not silver’. On this ground also, perception, etc. 
do not stultify the Upanigadic teaching. 


From what has been said so far, it would be clear 
that the Upanigads convey the partless and the absolute 
Brahman-Atman which cannot be contradicted by any 
other proof. 


The sum up: the Upanisadic texts alone convey the 
true nature of Braaman-Atman which, according to 
Advaita, is the sole reality and which, owing to avidyd, 
appears as God, the individual souls, and the phenome- 
nal world. 


NESCIENCE (MAYA—AVIDYA) 


The Upanisadic text ‘That from which these beings 
arise, by which the created beings are sustained, That into 
which they lapse back at the time of dissolution—seek to 
know That; Thatis Brahman’! states that Brahman is 
the cause of the universe. Now the question arises as to 
how Brahman which is pure consciousness and is attribute- 
less could be the cause of the universe. It is in order to 
account for the rise of the universe from Brahman of 
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this nature that the Upanisadic text ‘The sages absorbed 
in meditation discovered the creative power which is pre- 
sent in Brahman and which consists of the three strands of 
sattva, rajas, and lamas’, introduces the principle of mayd. 
The expression creative power in the above passage stands 
for maya which, as we shall presently see, is identical with 
avidyd-ajiidna. The Upanisadic text ‘Know māyā to be 
the primal cause of the universe and maheSvara as possess- 
ing maya’, speaks of máyà as the primal cause of the 
world. The word mahesvara in this text means pure cons- 
ciousness, that is, Brahman-Atman. We shall deal with 
this point at a later stage. It follows that Brahman- Atman 
associated with #दुढ is viewed as the source of the uni- 
verse." This point which thus finds full expression in 
the Upanisads has been foreshadowed in the Rg-Veda. A 
remarkably profound hymn of the Rg-Veda speaks of ulti- 
mate reality as one and as associated with māyē. The 
hymn is as follows: 


na mrtyurdsit amrtam na tarhi 

na rātryã anha ásit praketah 

Gnit avdtam svadhayà tadekam 

tasmád ha anyam na param kificana 68677: 


This hymn means: 


“Before the creation of this world, there existed 
neither the lord of death nor the nectar of the divine 
beings; there did not exist the sun and the moon — the 
marks of day and night. There existed only That One 
(tadekam) which is free from activity and which is associa- 
ted with maya. Nothing existed apart from it.” 


When it is said that Brahman-Atman associated with 
77096 is viewed as the source of the universe, we must 
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understand that maya is the transformative material cause 
( parindmyupddana) and Brahman-Atman is the trans- 
figurative material cause (vivarto’padana) of the universe. 
The difference between prindma and vivarta is that in the 
former the cause and effect belong to the same level of 
reality, while in the latter they belong to two different 
levels of reality. Maya and the world consist of empiri- 
cal reality, that is, they are real till the rise of the direct 
experience of Brahman. These two, therefore, belong to 
the same level of reality. Onthe otherhand, Brahman- 
Atman and the world differ from each other in this that 
while the former is absolutely real, that is, not condi- 
tioned by the three divisions of time, past, present, and 
future, the latter is real only provisionally. These two thus 
consist of two different levels of reality. And it is with 
this in view it is said that mdyd@ is the transformative 
material cause and Brahman-Atman is the transfigurative 
material cause of the universe. This we shall explain in 
detail in the section entitled The Phenomenal World. 


Maya thus is the first cause of the phenomenal world 
and consequently corresponds to the prakrti or the pra- 
dhàna of the Sankhya system; but there is one vital differ- 
ence which distinguishes the one from the other. The 
pradhana of the Sankhya system is conceived of as the 
source of the universe by being independent of the 
Purusa or the spirit. But máy&à in Advaita is considered 
as the primordial cause of the universe by being depen- 
dent upon Brahman. Sri Sankara notices this distinction 
inhiscommentary on the Brahma-sütra and points out that 
the Advaitins do not follow the line of argument of the 
Sankhya in accounting for the rise of the universe.?” 


202. yadi vayam svatantram kamcit prügavastham Jagatah karanatvena 
abhyupagacchema prasanjayema tada pradhünakaranavüdam, paramesvard- 
dhinà tviyamasmabhih prigavastha jagato’ bhyupagamyate na svatantra, 
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Maya is superimposed on Brahman-Atman and conse- 
quently it has the latter as its locus (@fraya) and content 


(visaya). On this strength it acquires a two-fold power, 


namely, dvarana-Sakti or the power of concealment and 


viksepa-sakti or the power of illusory manifestation. By the 


former it conceals the true nature of Brahman-Atman, 
and by the latter it illusorily presents it in the form of 
Isvara, jiva, and the world. 


This maya is identical with avidya or ajħiāna. In his 
commentary on the Katho’panisad, Sri Sankara refers to 
the root-cause of the world, that is, maya as avidyd. He 
says: ‘avidyd is the seed, as it were, of the whole world. 
Before the creation of the world, avidy& has within itself 
in a latent form the entire world, as the tiny banyan seed 
has in it hidden the capacity to generate a banyan tree. 
It is like the warp and woof in Brahman’. Further, in his 
commentary on the Brahma-sutra he says: the root-cause 
of the world is of the form of avidyd; it is designated by 
the word avyakta; it is dependent on paramesvara, it is of 
the nature of máyà; it is the great sleep. And, in it the 
jivas not aware of their identity with Brahman-Atman 
rest. These two passages clearly show that Sri Sankara 
treats maya and avidyà to be identical. 


To reinforce the conclusion, namely, that maya and 
avidyá are identical, Sarvajfiatman advances one argument 
which is as follows: mdy@ and avidya or ajfidna, according 
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to the BAagavad-gità, are defined as having the common 
characteristics of concealing the true nature of Brahman- 
Atman.and being removable by its direct experience. The 
Gita text 'Brahman-Atman is veiled by avidyá; and so jivas 
undergo transmigration’ states that avidyà veils the true 
nature of Brahman-Atman. Another text ‘Being veiled by 
77696, I am not manifest to all?" shows that the true 
nature of Lord Krsna, that is, Brahman, the pure cons- 
ciousness, is veiled by maya. Miya and avidyd have thus 
the common characteristic of veiling the true nature of 
Brahman. In the same way, the Giid texts ‘Avidyd is 
removed by the direct experience of Brahman- 8 (1131109 
and ‘Those who realize My true nature (Brahman) trans- 
cend maya” show that avidyd and máyá have the same 
characteristic of being removable by the direct experience 
of Brahman-Atman. Sarvajfiatman, therefore, concludes 
that maya and avidyá are identical.?"° 


We shall now pass on to the discussion regarding the 
proof for the existence of avidyà. Avidyd is directly 
manifested by the witness-self (saksi-caitanya)." In the 
state of deep sleep, avidyà is experienced and its experi- 
ence then is indeterminate (nirvikalpa) in character. 
Witness-self is only pure consciousness that transcends 
avidyà or the pure consciousness reflected in the modes of 
avidyà." An entity which is directly manifested by the 
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in the sequel prove that jiva cannot be the locus of avidyd. Hence the 
the distinction between maya and avidy@ cannot stand 


211. sü ca avidyā saksi-vedya, AS. p. 575. 
212. saksint-avidyo'pahitaciti, Laghucandrika, p. 545. 
saks$i ca avidya-vrtti-pratibimbita-caitanyam, AS, p.575 


https://archive.org/details/muthulakshmiacademy 


04 MT .. 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


69 


witness-self, like happiness or misery, does not require any 
proof for its existence. Moreover, avidyd cannot become 
the object of any proof; for, proof is that which makes 
known a thing that is unknown or characterized by avidyd. 
If we admit any proof for the existence of avidyd, then we 
must admit that avidyd is characterized by another avidyd. 
This would definitely lead to the fallacy of infinite regress. 


Although avidyd as such cannot become the obect of 
any proof, yet as regards its specific nature, namely, 
whether it is positive or not, there may arise doubt. And 
it is this element that is characterized by avidyd. And per- 
ception, inference, verbal testimony, and presumption 
aided by reasoning (tarka) go to prove that it is positive in 
nature by removing the avidyd pertaining to that 
element.’ 


We said that the experience of avidyd in the state of 
deep sleep by the witness-self is indeterminate in character. 
It canot be referred to by any word then. But in the 
state of waking, intellect is superimposed on the witness- 
self and we have the experience of avidyd in a determinate 
form as‘I amignorant’. This perceptual experience ‘I 
am ignorant’ is technically known as sdksi-pratyaksa. It 
is suggestive of the existence of avidyd. Aided by reason- 
ing, it proves that avidyd is positive in nature. It might 
be said that this perceptual experience refers to mere 
absence of knowledge (jfidndbhava) and not to avidya or 
ajiidna as a positive entity. This contention is wrong. 
In the first place, it cannot referto absence of all know- 
ledge; because there manifests in the experience 'I do not 
know’ the experient in the form ‘I’. It might be said that 
it refers to. the absence of the knowledge of a particular 
thing. This is also not correct; because negation presuppo- 
ses the knowledge of the thing negated. If it is said that the 
knowledge of a particular thing is negated, then we must 


213.  ajHünasya svarupena aj nanavigayatve' pi tadbhüvatoadikam 
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have the knowledge of the knowledge of a particular thing 
that is negated. It we have that knowledge, how could 
we have its negation? Hence the perceptual experince ‘I 
do not know’ involves a reference not to absence of know- 
ledge, but to a positive entity.’ 


In the same way, inference also goes to prove the 
positive nature of avidyd. It is thus: when valid knowledge 
arises with reference to an object (say) pot, it gives rise to 
usages such as ‘The pot exists’, ‘The pot is manifest’, etc., 
like the light of a lamp which appeared first in the dark- 
ness gives rise to such usages about things already existing 
there. From this we could infer that prior to the rise of 
the valid knowledge of the object there existed some 
factor in that object which gave rise to usages such as 
‘The object does not exist, is not manifest’, etc., and which 
is removed by the valid knowledge. And that factor must 
be different from the antecedent negation of valid know- 
ledge; for, removal of the antecedent negation of knrow- 
ledge by knowledge is not appropriate; for, knowledge in 
order to annihilate its antecedent negation should exist 
prior to its antecedent negation. But knowledge could 
arise only subsequent to the annihilation of its antecedent 
negation. Or, to state the same in other words, knowledge, 
being of the nature of the annihilation of its antecedent 
negation, cannot be the cause of the annihilation of its 
antecedent negation. In the light of this argument it 
should be held that the factor which is removed by valid 


knowledge is positive in nature. And that factor is 
avidyà."'* 
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The Upanigadic passages — ‘‘The true nature of 
Brahman is concealed from the individual souls by avidya 
(८०१८) २१० and ‘The true nature of Brahman is veiled from 
the individual souls by an entity similar to mist',"" state 
that the true nature of Brahman is veiled by avidya. 
Since abhdva cannot veil an object, and since avidya veils 
Brahman, avidyd is not mere negation of knowledge but 


a postive entity." 


Apart from these, the positive nature of avidyd is 
indicated by the fact that the jiva is not manifest in its 
true nature of being infinite bliss. If there beno avidya 
to obstruct, it would surely be manifest in its fullness. 
The non-manifestation of infinite bliss which is natural 
to jiva presumptively implies that infinite bliss is veiled 
by a factor which, for the reason stated above, must be 
positive in nature.’ 


It follows from the above that perception, inference, 
verbal testimony, and presumption aided by reasoning 
prove the positive nature of avidyá. 


Avidyü is indeterminable. It is not real; for, if it 
were so, there would arise contradiction with the Upani- 
sadic import that everything apart from Brahman is not 
real. It is not unreal, like a flower sprung from the sky; 
for, then it cannot serve as the transformative material 
cause of the world. It cannot be real and unreal at 
once; for that would violate the law of contradiction. 
Avidyd does not have parts; for, if it has parts then 
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münam, ibid., p. 576. 
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it must be admitted that it has a beginning and so the 
reflection of the pure consciousness in it which is Isvara 
must also be admitted to have a beginning; and, this 
is against the Upanisadic teaching. Hence it must be 
admitted that ८77796 does not have parts. This conclu- 
sion presents another difficulty. If avidyd does not have 
parts, then it cannot be viewed as the transformative 
material cause of the universe. It is a matter of ordinary 
experience that only those objects ‘having parts do serve 
as the cause of the effects. Hence avidyé cannot be said 
to be partless. It cannot be partless and possess parts at 
once; for, that would violate the law of contradiction. 
These difficulties do suggest that avidyd is indeterminable 
(anirvacaniya).^" The Rg-Vedic passage ‘The cause of the 
world is neither an absolute nothing nor a real entity”! 
affirms that the cause of the world is something that is 
neither real nor unreal. This is exactly what is meant 


when it is said that the cause of the world is indetermina- 
ble either as real or as unreal. 


It now remains to enquire whether this avidyà is one 
or many. tis one according to Padmapada, Sarva- 
jnatman, Prakasdtman, and others in their line of think- 
ing. This admission raises one important question, namely, 
what is the material cause of the illusory appearances of 
shell as silver, rope as snake, etc. If itis admitted that 
avidya is the material cause, then as it will be removed 
only bythe direct experience of Brahman-Atman — its 
substratum, there would be an unending appearance of 
shell as silver. And it is contrary to the experience of the 
removal of the appearance of silver by the knowledge of 
the true nature of its substratum, namely, the shell. We 
must, therefore, admit some cause other than avidya 
to account for the appearance of shell as ‘Silver. 


220. See Krsnananda Tirtha’s commentary on SLS, ७, 79. 
221. *nüsadüsit no sadasit’ (Rg- Veda, 


: 10. 129. 1) sityüdi érutayo'ps 
anirvücyatve prama:1am, AS, p. 643. 
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Prakasatman admits avasthdjidna or the seeming derivati- 
ves of avidyd as the cause of illusory appearances and they 
are present in the consciousness delimited by shell, rope, 
etc. And, they are removed by the knowledge of their 
substratum, namely, shell, rope, etc. This theory is not 
to be confounded with the theory of Vàcaspatimisra that 
there is plurality of avidyd. According to Vacaspatimisra, 
avidyé—the primal cause of the world is manifold. But 
according to Prakasatman, on the other hand, avidyé— 
the primal cause of the world is one. But both admit 
seeming derivatives of avidyd known as avasthdjidna ‘to 
account for the illusory appearances of shell as silver, rope 
as snake, etc. 


We shall now consider the locus (G$raya) and content 
(visaya) of avidyd. The content of avidyd is Brahman- 
Atman. The nature of avidyd is to conceal something. 
Concealment is possible only with reference to a 
self-luminous entity. Everything is itself insentient and 
needs no external cause for being obscured. Hence 
Brahman alone can be veiled and thus it is the content 
(visaya) of avidya."* 


299. mülajÁaünasyaiva avasthiibhedah, rajatadyupüdanümi $uktikadi- 


jidnaih sahüdhyüsena nivartante, Pajicapadika-Vivarana, p. 99. 


vide also: miilajhanasyaiva dharmavisegüh tatkaryüvacchinna- 


caitanyani 5 (hà và, Bhüvaprakasika, p. 99. 


223. ekaj nánapakse pi mülajnüna-avasthübhedarupüni pratibhiisiko’- 
-püdanüjmününi avaíyam angiküryüni  anyathà fuktijüünakale' pi mula- 
jRünasatodt idam rajatamiti pratityüpatteh...... na ca ekajnünapaksasya 
nani jndnapaksidavisesa iti $ankaniyam, pratyivam mulajnünasyatua 
bhedah iti vücaspatimisrapaksasyaiva nünajnanapaksatvat, | 


Brahmünandiyabhavaprakasa, p. 12. 


994. cinmatrameva avidyavisayah... ...Svapraküsatvena prasaktapra- 
kage  tasmin avaranakrtyasambhavacca, nanyat, tasyajndnakalpitatoat, 
aprasaktaprakasatvena avaranakrtyabhavacca, AS, p. 586 
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As regards the locus of avidyd, Mandana, the author 
of the Brahma-siddhi maintains that jiva is the locus of 
avidyà which veils the true nature of Brahman and thus 
has Brahman as its content. Mandana thus differentiates 
between the locus and content of avidyd.*** Vacaspati- 
misra also 101052१ that jiva is the locus of avidyà. Brah- 
mananda in his commentary on the Siddhdntabindu 
points out that according to Vacaspatimisra the locus of 
avidyü must be one from whom the true nature of Brah- 
man is veiled. The true nature of Brahman is veiled from 
jiva who feels that Brahman is not manifest to him. Hence 
jiva alone is the locus of avidya."" It is generally believed 
that this view is derived from Mandana. 


Sri Sankara in his commentary on the Brama-stitra— 
tadadhinatvadarthavat states: 'avidyà is parame$vará$raya, 
that is, it depends on Brahman. And, in it the jivas, 
having lost their identity with Brahman, rest’. Vaca- 
spatimisra while interpreting the word fparame$vara$raya 
in the above passage states: Brahman is the ७४7८१७ of 
avidyà not in the sense of its locus, but in the sense of its 
content. And, jiva alone is the locus of avidy@. Ananda- 
giri, however, interprets the word parameSvardisrayd to 


- : 225. yaltu kasya avidyett, jivünüm iti brümah, Brahma-siddhi, 
E. p. 90. 


226. na avidyà brahmüsrayu, ki tu jive, sū tu anirvacaniyd 
ityuktam tena nityasuddhameva brahma, Bhümati, p. 80. 


297. brahma nastityadi zyavaharah yadasritah, ajnünamapi tada- 
8711511... ... sa ca jivasritah iti ajmnanamapi tadasritam, JNyayaratnüvali, 
p. 227. 


298. See Foot-Note No. 205. 
ds 


229. j üpyavidya nimittataya visayataya và i$varamiü- 


iti ucyate, na tu üdharataya, vidyasvabhave brah- 
» P. 297. | 
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mean that avidyd has Brahman as its locus. Suresvara 
considers the differentiation between the locus and content 
to be unnecessary and holds that Brahman is the locus 
and content of avidy@.™' Sarvajfiátman and Prakasatman 
maintain the same view.’ Thus as regards the locus of 
avidyà, Mandana and Vacaspatimisra hold a view contrary 
to that of Suresvara, Sarvajfiátman, and Prakasatman. 


The view that jiva is the locus of avidyd does not 
wholly agree with the view of Suresvara and others in his 
line of thinking, although it comes nearer to their theory. 
Sarvajfiátman points out that the way in which jiva is the 
locus of avidyá is inadequate is chiefly based upon the 
fact that avidyá presupposes the appearance of jiva and 
hence the latter cannot be conceived asits locus. No doubt 
the distinction of jiva and Isvara is beginningless. Yet 
such a distinction can be made only when Brahman as such 
is not realized. One cannot have the notion of j?va, if one 
has realized Brahman. Hence the notion of java derives 
its existence from avidyá, although avidya does not require 
the notion of jiva for its own existence." The relation 


MOO BAO E — d 
230. na vā tasyüh jivdsrayatvam jivasabda-vacyasya kalpitatvat, 
tacchabdalaks yasya brahmüoyatirekat, Nyayanirnaya, p. 297. 


931, dtmana eva astu ajndnam; tasya ajiio’ smi iti anubhavadarsandt; 
Naiskarmya-siddhi. pp. 105-6. 


932. i. SS, I, 319. 
ii. na tavadajnanam asrayavisayabheddpeksam, kim tu ekasmin- 
neva vastuni üsrayatvam Gvaranam ceti krtyadvayam sampidayati: 
Paiicapadikdi-Vivarana, p. 213. 
233. yadyapi jivesvaravibhagadih anidih tathapi sa na vastavah, 
müyikastu sah; advayabrahmanavabhisadasayameva bhasatiti tadajnana- 
dinasattüka eva; ajndnam tu svasatidyam vibhagadisalluam na apeksate iti 
na tatprayojyam, SS, P- 239. 
vide also: yadyapi ajñānavat jivesvaravibhigo’pi anüdih tathapr 
tasya ajn@natantratuat ajnanavibhagayoh pauroüparyamapi anaditi 


kalpyate, ७, P- 274. 
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between avidy@ on the one hand, and jiva and Isvara on 
the other, is not the relation of cause (kdrana) and effect 
(kdrya), but is technically known as vydpya-vydpaka-bhdva. 
Thus as jiva is not logically,if not temporally, antecedent 
to avidyá, it cannot serve as the locus of avidyd. 


Another difficulty which Sarvajnatman points out in 
the view that jiva is the locus of avidyd is as follows: jiva 
is only a blend of Brahman-Atman and mind. If it is said 
that avidyd is rooted in iva, it means that it is present in 
Brahman-Atman and mind. It is well known that mind is 
the effect of avidyà and as such it is of the nature of avidyà. 
Avidyà cannot abide in itself, that is, 17 mind. It follows 
from this that avidyá cannot abide in Brahman-Atman 
associated with mind, that is, jiva.** 


One more argument advanced to prove that jiva can- 
not be the locus of avidyd is this: in the state of deep sleep, 
there is the experience of avidyd. The reminiscent 
experience of a person who on waking up from deep sleep 
says ‘I did not know anything when I was asleep’, and 
‘Being enveloped by avidyá, I was incapable of understan- 
ding anything’ involves a reference to avidyd. If not, how 
could there be the reminiscence in the form ‘I did not 
know anything’? On the authority of this reminiscent 
S experience, it should be held that avidyd existsand is 
1 E ‘experienced in deep sleep. But the notion of jiva is absent 
Los in that state. There is thus the direct experience of ८०४७ 
even in the absence of the notion of jiva. And this would 
not be possible if jiva were the locus of avidyd. On this 


ground also it should be held that Jiva cannot be the locus 
of avidya.*** 


a 


These difficulties have led Suresvara, 98970 2] हैं 8 00 9177 
and others in their line of thinking to formulate the theory 
that pure consciousness (Brahman-Atman) is the locus of 
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234. S$, IT, 209; III, 15. 
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avidyà. In the experience ‘I am ignorant’, the word ‘I’ 
primarily signifies the blend of pure consciousness and 
mind, that is, jzva. It secondarily signifies the pure cons- 
ciousness. This view is held by the author ofthe Advaita 
-stddhi.*** In the state of deep sleep only pure consciousness 
and avidyá exist; all other factors are provisionally merged 
in avidyá then. Direct experience of avidyé would not be 
possible without a locus; and pure consciousness alone 
serves as a locus then. It follows from this that pure 
consciousness (Brahman-Atman) is the locus of ८०८७८. 


The view that pure consciousness is the locus of avidy@ 
appears to be contrary to the view of Sri Sankara. The 
latter in his commentaries on the Brahma-sittra, the 
Upanigads, and the Bhagavad-gité holds that jiva is the 
locus of avidyá."' Suresvara also holds that jīva is the 
locus of avidyd.*** It may be added here that Vacaspati- 
misra might have derived the view that jiva is the locus 
of avidya from these sources. 


It has already been shown that java cannot be the 
locus of avidyd and that pure consciousness alone is the 
locus of  avidyà. Avidyd, though present in pure 
consciousness, is revealed in the form ‘I am ignorant’ by 
the intellect which is the limiting adjunct of ja. It is 
well-known that the nature of a revealing medium is such 
that what is revealed through it appears as though present 
in the medium itself. The individual ‘cow’ reveals the 


236. visistavacakasyaiva ahampadasya  lakganayt niskrgtühanka- 

racaitanye prayogüt, AS, p. 604. 
237. i. kasya punarayam aprabodha iti cet, yastvam prechasi tasya 

te iti vadàmah, BSB, IV, ॥. Be 
ii. avidyavisistam karyakürano'püdhirüuma jiva — ucyate, 

Bhüsgya on Brh., JIT, viii, 12. 
iii. avidyü kasya, yasya dr Syate tasyaiva, Bh. G. B, XIII, 2. 


238. Brhadaranyako'panisad-bhasya-vartika, I, vi, 298. 
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universal — cowness (gotva) as present in itself. The mirror 
which reflects the face appears to contain the face. The 
point that is of profound importance here is that the 
revealing media reveal the things to be revealed as present 
in themselves. In the same way, the intellect which reveals 
avidyü reveals it as present in itself and consequently in 
the consciousness delimited by it, namely, jiva. Hence 
there is the experience ‘I am ignorant’. 


The intellect does reveal avidyd because in its absence 
in the state of deep sleep, avidyd, though present in the 
pure consciousness is not determinately perceived in the 


form ‘I am ignorant’. And in its presence in the state of : 


waking, we have a clear manifestation of avidyà in the 
form ‘I am ignorant’. Sarvajhatman points out that in 
view of the absence of determinate perception of avidyd in 
the state of deep sleep, Sri Sankara states" in his bhasya 
on the Brhaddranyako’panisad that even avidyà does not 
exist in the state of deep sleep. But in his bhdsya on the 
Chandogyo' panisad he holds that avidyd exists in the state 
of deep sleep. Hence it should be understood that, when 
Sri Sankara says that avidyà does not exist in the state of 
deep sleep, what he means is that it is not determinately 
perceived in the form ‘I am ignorant’. It follows from this 
that avidyd is experienced in the state of deep sleep, and 
pure consciousness alone could serve asits locus. The 
intellect reveals avidyd as present in itself and consequently 
in the consciousness delimited by it. The statements of 
Sri Sankara and Suresvara regarding jiva being the locus 
of avidyà should be interpreted in the aforesaid manner. 


239५ t anyatvapratyupasthapakahetoh avidyaya abhavat aptaka- 
mam, Bhügya on Brh., IV, iii, 21. 


240. anrtena hi yathoktena hi yasmüt pratyudhà hrtüh ५०८7०४ 
avidyadidogaih bahirapakrstah, Bhasya on Chal, Sie E 5 4 
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As Sarvajtiitman concludes, the view of Sri Sankara is 
that pure consciousness is the locus of avidya.*"' 


Vacaspatimisra does follow the tradition of Advaita 
as represented by Sri Sankara and so we can confidently 
say that Vàcaspatimisra speaks of jiva as the locus of 
avidya only by courtesy as Sri Sankara and Suresvara do. 
On the contrary, Sarvajhatman is not in favour of 
extending the above line of explanation to the view of 
Mandana, namely, jzva is the locus of avidya. The 
argument that is advanced to this effect is that Mandana 
represents a stand-point in Advaita different from that of 
Sri Sankara.’ 


It follows from the above discussion that Brahman- 
Atman which is pure consciousness is the locus and content 
of avidyd. 


It remains to be examined how this avidy@is removed. 
Avidyd has Brahman-Atman as its locus. It could, 
therefore, be removed only by the knowledge of the true 
nature of its locus — Brahman-Atman. This knowledge 
is direct experience and the means thereof we shall set 
forth in the sequel. The knowledge of Brahman, which is 
the contrary of avidyá, is not pure consciousness as such, 
but it is the pure consciousness reflected in the mental 
mode arising from the Upanisadic texts. The mental 
mode inspired by the reflection of pure consciousness 
whichis contrary of avidyd is not the locus of avidyd, and, 
pure consciousness which is the locus of avidyd is not the 
contrary of avidyd; on the other hand, it is its witness.** 


941. bhagavatpüdiye darsane pratyagatmana eva jnanitvam ajnüni- 
tvam ca, PP, p. 69. 
249. SS, IL, 174. 


243. ajnünavirodhi jaanam hi na'caitanyamülram, kim tu orttiprati- 
ah, yacca avidy@srayah tacca na ajnünavirodht 


AS, p. 577. 


bimbitam, tacca na avidyasray 
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Now we shall consider the nature of the removal of 
avidyà (avidyd-nivriti). There are three views regarding 
this; and they are: (1) it is identical with Brahman- 
Atman, (2) it is different from Brahman-Atman, and yet 
it is not anirvacaniya, but of a fifth kind (paiicama-prakdra), 
and (3) it is identical with the direct experience of 
Brahman. Sarvajfidtman deals with the first two views 
only. We shall, however, examine these views more 
closely. 


We shall begin with the second view, namely, that 
avidyd-nivrtti is different from Brahman-Atman, and yet 
it is not anirvacaniya, but of a fifth kind (paficama-prakára), 
as its rejection leads us to the adoption of the first view. 
According to the second view, avidyd-nivrttz is not real; 
for, if it were so, then it would be a realentity other than 
Brahman and this would go against the spirit of Advaita 
that Brahman alone is real. It cannot be unreal; for, if it 
were so, then it would be an absolute nothing like a 
flower sprung from the sky and hence it cannot be attained 
at all. It cannot be real and unreal at once, for that 
would violate the law of contradiction. It cannot be 
indeterminable; for,the existence of an indeterminable 
object is based upon avidyà. If avidyd-nivrtti were said to 
be indeterminable, then it must be admitted that its 
existence depends upon avidyà. But avidyà and its removal 
(avidya-nivrtti) cannot co-exist. On this ground it is held 
that avidyü-nivriti is of a fifth kind. And this view is 
generally associated with Vimuktàtman 2** 


Madhusüdana Sarasvati criticises the above view on 
the following ground. It is said that avidyà-niortti is not 
of the nature of Brahman- Atman, and it is different from 
it. Hence in order that avidyà-nivrtti may manifest, what 15 
SEE TT i Ó—— A RE 

244. sat-asat-sadasat-anirvacaniya-prakarebhyah hi 
ajriünasya nivrltiryuka, Ista-siddhi, p. 85. 

See also: SS, IV, 13-14. l 
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necessary is that it must be associated with the only self- 
luminous entity, namely, Brahman-Atman. The latter is 
supra-relational, and so it cannot have any real relation 
with avidyd-nivrtti. We have, therefore, to admit that there 
exists only a superimposed relation between Brahman- 
Atman and avidyd-nivrtti. Superimposed relation is possible 
only through avidyà. Avidyd-nivriti thus is to be admitted 
as superimposed on Brahman-Atman through avidy@; and, 
being thus superimposed, it cannot be anything but 
indeterminable (anirvacaniya). To say that avidyd-nivrttt is 
different from Brahman-Atman, and yet it is not anirva- 
caniya is a contradiction in terms. It follows from this 
that avidyd-nivrtti is anirvacaniya and hence it is not of a 
fifth kind. The view that avidyd-nivrttt is of a fifth 
kind, therefore, stands discredited.** 


This difficulty regarding the second view has led the 
Advaitins to maintain the first view that avidyd-nivriti is 
identical with Brahman-Atman. One objection can be 
raised against this view; and it is this: as Brahman-Atman 
is ever-existent, avidyd-nivrttt too which is identical with it 
must be ever-existent. So no attempt need be made to 
achieve this by the direct experience of Brahman-Atman. 


Nrsimhasrama answers this objection by pointing out 
that when the direct experience of Brahman-Atman arises 
there is not the experience of avidyd. But so long as the 
direct experience of Brahman-Atman does not arise, there 


945. vastulastu | abhavasya caitanyanatmakatvat svaprakaüsacaitanya- 
sambandhenaiva bhünam abhyupeyam; kytasthasangasvabhivasya västava- 
sambandhiyogat kalpanikalve ava$yam vacye sarvasyüpi kalpanayaA avidya- 
milatvat abhüvakalpanüpyavidyümula iti na anirvacaniyavailaksanyam, 


VK, p. 26. 


ütmünyalve  dr$yatvasya @vaéyakatvena drk-dráya-anupa- 
na pamcamaprakaratvam, Laghu- 


vide also: 
pattyadiyuktibhih mithyütoüvasyakatvena 


candrika, p. 885. 
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is the manifestation of avidyd. Keeping this in view, it is 
said by courtesy that avidyd-nivrtti is achieved by the 
direct experience of Brahman-Atman.** 


It might be objected: Brahman-Atman is always 
existent. Hence the expression—avidyd-nivrtti could apply 
to it even at the time of empirical existence, that is, when 
| avidyà exists. Sarvajnatman, refutes this objection by 
contending that the ground for the use of the expression 
—avidyd-nivrtti in Brahman-Atman is the mental state 
which arises from the major texts of the Upanisads with 
reference to Brahman-Atman. As this mental state is not 
present at the time of empirical existence, that is, when 
avidya exists, the expression—avidyd-nivriti does not signify 
Brahman-Atman then." The word nivrtti no doubt । 
^ conveys the sense of absence. But when compounded with 
| , the other word, namely, avidyd, it signifies Brahman- Atman | 
fet through the medium — the mental state in the form of 
Brahman-Atman.'^ 


The view that avidyd-nivrtti is identical with Brahman- 
Atman is maintained by Sri Sankara in his Haristuti where- 
in he says that Brahman (Hari) is of the nature of the 
RM. annihilation of avidyd — the cause of the world.?” 


The third view is that avidyá-nivrtti is identical with the 
direct experience of Brahman-Atman. The latter is the 
. annihilating factor of avidyà. Apart from the rise of the 
. annihilating factor, it is not intelligible to hold anything 
the annihilation of athing. Removal of darkness does 


m 


Gninuvrttih, jñanadasīyäm tu na tadanuvrttih, 
hj ünasüdhyatopacarat, taduktam acaryath: tat 
ürüt pracaksate, TB, p. 1061. 


248. ibid, IV, 29. 
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removes darkness. Pratyagsvarüpa in his commentary 
Nayanaprasádini on the Tattvapradipika of Citsukha"" and 
Mandana in his Brahma-siddhi**' favour this view of avidya- 
nivrttt. It may be added here that the Naiyayikas also 
must subscribe to such a view. We shall deal with this 
point in detail. 


Of the many causes that contribute to the origination 
of a pot the most important cause is the antecedent non- 
existence of the pot (ghata-prágabhava). So according to 
the Nyaya school, pot is the effect of its non-existence. 
That school further holds that pot which is created is of the 
nature of the annihilation of its non-existence. Ghata is 
ghataprágabháva-kárya; and it is admitted to be of the nature 
of ghataprégabhava-dhvamsa. Similarly jfana is only a men- 
tal state Mind is an effect of avidyá. Hence the mental 
state which is jfidnais also the effect of avidya. 38606 is 
thus avidyd-karya; and it is intelligible to hold that it is of 
the nature of avidyd-nivrtti. This view is advocated by Dr 
Rama Varma Pariksit — the most noteworthy and authen- 
tic exponent of Nyaya.’”” 


Madhusiidana Sarasvati who examines all the three 
views on avidyd-nivriti in his Advaita-siddhi dismisses the 
second view, namely, that avidyà-nivrtti is of a fifth kind, 
by saying that this view is formulated to satisfy the aspi- 
rants of average intellect. And, he establishes the other 


two views.” 


950. Tattvapradipika, p. 259. 
951. JBrahma-siddhi, p. 119. 


952. ghatapragabhavakaryasya ghatasya taddvamsariupataya naiyüyi- 
kairangikrtatvat ajnanakaryasyapt jndnasya taddhvamsaripatoam supa- 
pannam iti Sri pariksinmaharajüh, Brahmüanandiyabhavaprakaüsa, p. 12. 

953. tasmat ajriünahünih aütmasvarüpam, tadakara vrttirveti siddham; 
ye tu paficama-prakaradipaksah, te tu mandamati vyutpadanGrtha iti... ... ... : 


AS, p. 885. 
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The foregoing discussion may be summarized as 
follows: 


Avidyd, which is identical with mad, is the primal 
cause of the world; it is beginningless and indeterminable. 
It consists of the three strands of sattva. rajas, and tamas. 
It has two powers known as avarana- Sakti and viksepa-sakti. 
It is positive in nature and it is not mere absence of know- 
ledge. It has Brahman-Atman — the pure consciousness 
as its locus and content; and, it is removable by the direct 


experience of the true nature of its substratum — 
Brahman-Atman. 


SUPERIMPOSITION (ADHYASA) 


dvidyd which is superimposed on Brahman makes the 
latter appear as Isvara, jiva, and the world. The concep- 


tion of superimposition is thus an essential part of the 
Advaitic theory. 


Sri Sankara prefaces his commentary on the Brahma- 
sutra with an exposition of superimposition of the phenom- 
enal elements beginning from mind and their characteristic 
attributes on Brahman, and Brahman and its nature*** on 
the phenomenal elements. Although the author of the 
Brahma-sütra does not state the concept of superimposition 
so explicitly, yet he should be taken to presume it. Accord- 
ing to the Brahma-sütra — athà'to brahmajijfiasa, jfidna or 
the direct experience of Brahman is the means to the 
attainment of liberation which is only the removal of 
bondage pertaining to jiva. This bondage consists of the 
characteristics such as agency, finitude, etc. If, however, 
the bondage were real, 116७८ would not annihilate it, as it 


RS. 


c S 
254. nando visayanubhavah nityatvan: ceti santi dharmah aprthaktoe! pi 
caitanyat prthagiva avabhasante, Pancapadika, p. 23. ex 


aprthaktve'bi — caitanyat prthagiva 
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could remove only that which is not real. This suggests 
that bondage is not real, but only appears in jiva whose 
true nature is Brahman. It is the appearance of some- 
thing in a locus where it does not exist that is known as 
superimposition. It is on the supposition that bondage is 
superimposed and as such not real, that the author of the 
Brahma-sitra should have composed the first aphorism. 


Now the question arises: What is superimposition as 
conceived by the Advaitins? Sri Sankara in the adhydsa- 
bhásya frames the definition of adhydsa as follows: 


smrtirüpah paratra pürvadrstavabhasah 


Adhyása is the knowledge (avabhdsah) of a particular 
thing (say) silver in a locus (say) shell where it does not 
exist ( paratra). The content of knowledge, that is, silver 
has originally been seen elsewhere (pürvadrsia). The cogni- 
tion of silver here is similar to recollection (smrtiripa), as 
the object — silver, unlike an object that is remembered, 
is presented in the cognition "This is silver', and it is there- 
fore not exactly what is remembered, but only similar to 
what is remembered. The thing that is remembered does 
not exist at the time of remembering it. Similarly, atthe 
time of the erroneous cognition of silver, silver does not 
really exist in the locus in which it appears. 


The object, namely, silver cannot be real; for, if it 
were so, it would not be sublated afterwards. Nor can it 
be unreal; for, in that case it would never have been 
presented in the cognition ‘This is silver’. It cannot be 
real and unreal at once; for, it is a self-discrepant notion. 
Thus as the object of the erroneous cognition is not cha- 
racterisable either as real, or unreal, or real and unreal 
at once, it is termed anirvacaniya. It is also said to be pra- 
tibhasika in the sense that it is coterminous with its pre- 
sentation in cognition. The locus of superimposition, on 
the other hand, is real, that is, it has empirical reality 
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(uyavaharika-satyatva). Adhydsa, therefore, is the cogni- 
tion of an object which is less real than the substratum in 
which it appears. It is otherwise termed bhrama or errone- 
ous cognition. 


The erroneous cognition of shell as silver is occasio- 
nal (kdddcitka), and hence its material cause must be re- 
ferredto. The latter must have the same level of reality 
as silver. And that cause is avidyà present in Brahman- 
Atman delimited by the true nature of the object (shell) 
that is misapprehended. 


Apart from the material cause, the efficient cause 
also is necessary for the erroneous cognition of shell as 
silver. There are four factors which serve as the efficient 
cause; and they are: (i) defect in the instrument of valid 
knowledge, like defective eye-sight, (ii) defect in the 
object of erroneous cognition, (iii) the previous experi- 
ence of silver, and (iv) a knowledge of the general nature 
alone of the substrate without a knowledge of its parti- 
cular character. Shell appears as silver or silver is superim- 
posed on shell not by one who has not seen silver before, 
but only by one who has seen silver before. Then, a 
Serpent is not superimposed on shell, nor is silver super- 
imposed on rope. There must be similarity between the 
ground of superimposition and the object superimposed; 
and this similarity is characterized as a defect present in the 
objectof erroneous perception. Further, there must be 
also the defect in the instrument of knowledge such as 
defective eye-sight, etc. And finally, the substrate must be 
cognized in its general nature and not in its specific 
aspect. What is presented before the eyes should be 


cognized as ‘this’ and not as possessing the attribute of 
shell-ness. 


There is yet another 
In the case of the errone 
itis not silver alone th 


point of profound importance. 
ous cognition of shell as silver, 
at 15 superimposed on the ‘this’ 
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element, but the ‘this’ element also on the silver. Sarva- 
jnatman points out’ that the objects that are not super- 
imposed are not presented in the erroneous cognition. The 
shell as such is not presented in the erroneous cognition and 
hence it is not superimposed. ॥॥ 'this' element of shell, 
on the other hand, is involved in the erroneous cognition 
and hence it is superimposed. Similarly the knowledge of 
silver is superimposed on the ‘this’ element, and the know- 
ledge of ‘this’ on the silver. Thus, in the erroneous 
cognition of shell as silver, there is the mutual super- 
imposition between the ‘this’ element and the silver, and 
the knowledge of the *this' element and the knowledge of 
silver. र 


Now it is contended that on similar lines indicated 
above, there is the mutual superimposition between 
Brahman-Atman and the phenomenal elements. But 
Sarvajfiàtman suggests that the three factors, namely, 
defect in the object of erroneous knowledge which is 
characterized as similarity, defect in the instrument of 
valid knowledge, and the previous experience of the object 
superimposed, are not common to all forms of erroneous 
perception and hence they should not be taken as the 
cause of superimposition. It is necessary to set forth 
Sarvajfiatman’s arguments in support of this view. Sarva- 
jtiatman points out" that the Vedic text — brühmano 
yajeta presupposes the superimposition of brahmin caste 
on Brahman-Atman. But these two, namely, the brahmin 
caste and Brahman-Atman are not similar either through: 
generic attribute or through any quality or action; for, 
both are devoid of generic attribute, quality or action. 
On this ground, it should be held that similarity is not an 
essential condition of superimposition. - In the same way, 
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in the case of knowledge which is self-luminous, there 
arises the erroneous notion that it is manifested by some 
external factors. This superimposed notion regarding 
‘knowledge’ cannot be due to any defect in the substra- 
tum — ‘knowledge’ for, the latter, being self-luminous, 
does not become an object. Nor is the superimposed notion 
due toany defect in the sense-organs; for ‘knowledge’ 
being self-luminous, does not come within the range of 
sense-organs. When such is the case, there is no question 
of superimposed notion regarding knowledge being due to 
defect in sense-organs."* It follows from this that defect 
in the object, namely, similarity and defect in the sense- 
organs are not the essential conditions of superimposition, 
owing to lack of correspondence (vyabhicára). The third 
one also, namely, the previous experience ofthe object 
superimposed does not pervade all cases of error. Sarva- 
jnatman does not illustrate this point; but Madhusüdana 
Sarasvati remarks that Sarvajňātman has not done so, 
because this point is too clear to require illustration. And 
he points out that as the identity between shell and silver, 
though not experienced before, becomes the object of 
erroneous perception and as such superimposed, the con- 
tention that the previous experience of the object super- 
imposed is a necessary condition of superimposition 18 
untenable. From what has been said so far, it would 
be clear that, apart from the material cause, namely, 
avidyà, the only efficient cause of superimposition is that 
the substrate of superimposition should be apprehended 
in its generality but not in its particular nature. These 
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two essential conditions are present in the case of Brah- 
man-Atman, and as such there can be the mutual super- 


imposition between the phenomenal elements and Brah- 
man-Atman. 


So far the presentation of shell as silver which invol- 
ves the mutual superimposition between the ‘this’ element 
of shell on the one hand, and silver, on the other. On 
similar lines, the mutual superimposition between 
Brahman-Atman and the universe is explained. Before 
proceeding further, it is necessary to consider the necessity 
for accepting the mutual superimposition between Brah- 
man-Atman and the phenomenal elements. 


The theory of mutual superimposition between 
Brahman-Atman and the phenomenal elements is based 
on the difficulty in accounting for the manifestation of 
the universe. There are only three ways possible for the 
manifestation of the universe. It can be said that the 
universe is manifested by itself, or by Brahman-Atman or 
by other proofs like perception, etc. But all these three 
courses are excluded. The first alternative cannot hold 
good on the ground that the universe by itself is insenti- 
ent and as such it cannot manifest the universe. The 
second alternative also is untenable; for, Brahman- 
Atman, being devoid of any relation (asanga), is not re- 
lated to the universe and hence it cannot manifest the 
universe. The third alternative also is ruled out; for as 
proofs are not productive factors they cannot manifest 
the universe." 


Now it might be said: There exists the relation of the 
nature of subject and object (visaya-visayi-bhava) between 
Brahman-Atman and the phenomenal elements and so 
the universe can be manifested by Brahman-Atman. 
Sarvajfiatman refutes this contention by pointing out that 
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the relation of the nature of subject and object between | 
Brahman-Atman and the phenomenal elements should | 
have been caused by a specific relation like identity 
(tadatmya), or conjunction (samyoga), or inherence (sama- | 
vaya). But these three are not possible for the followin | 
reasons. Brahman-Atman is internal (pratyak), while the 
universe is external ( parāk). Thus Brahman-Atman and 
the universe differ so markedly that there can be no iden- 
tity between them. The relation of conjunction can hold | 
good only between substances (dravya); and substance is | 
defined as that in which qualities inhere. But no quali- 
ties inhere in Brahman-Atman, as the latter is attribute- 
less (nirguna). Hence Brahman-Atman cannot be conceiv- 
ed of as a substance, and as such it can have {no relation 
‘of conjunction with the universe. The relation of in- 
herence also cannot hold good between Brahman-Atman 
and the universe. This kind of relation is recognized as 
existing between the two things that are inseparable 
(ayutasiddha) such as component parts and composite 
wholes (avayava and avayavin), qualities and substances | 
(guna and dravya), movements and moving substances i 
(kriy& and dravya), universals and the individuals (jadi and l 
vyakti), and particularities and the eternal substances l 
(viSesa and nityadravya). But Brahman-Atman and the | 
| 
| 
| 


universe cannot be viewed as inseparable. Though the 
universe cannot exist independently of Brahman-Atman, | 
yet, the latter, at the time of liberation and deep sleep 
remains without the universe. Hence these two are not | 
inseparable and as such there does not exist the relation | 
of inherence between them." 


——————_ mmm 
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From what has been said, it would be clear that the 
relation of the nature of subject and object between 
Brahman-Atman and the universe is not possible, in view 
of the absence of any specific relation between the two."'* 


It might be contended that the relation of the nature 
of subject and object between Brahman-Atman and the 
universe is caused by the fitness (yogyata) existing in 
Brahman-Atman itself to have such a relation. Sarvajnat- 
man refutes this contention by pointing out that the fitness 
existing in Brahman-Atman will last as long as the latter 
lasts. And as Brahman-Atman is eternal, the fitness also 
existing in it should be viewed as eternal. The inevitable 
result would be that Brahman-Atman, owing to its fitness 
to have the relation with the universe, will always be 
related with the universe and as such there will be never- 
ending transmigration in the case of Brahman- Atman.^** 
Hence Sarvajfiatman concludes that there can be no 
relation of the nature of subject and object between 
Brahman-Atman and the universe, in which case the 
universe can be manifested by Brahman-Atman. It is not 
manifested by itself, as itis insentient; nor by other proofs, 
as they are not productive factors. Hence the universe 15 
illusory.’ Sarvajňātman further explains this point. He 
holds that Brahman-Atman being veiled by avidyd appears 
as the universe and as such the latter is superimposed on 
Brahman-Atman. Thus it has no independent reality 
apart from Brahman-Atman and it is manifested by the 
light of its substratum, Brahman-Atman.'*' 


From the foregoing discussion, it would be clear that 
to account for the manifestation of the phenomenal ele- 
ments, it is necessary to admit the theory of superimposi- 
tion of the latter on Brahman-Atman. And avidyà alone 
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is the primary cause of bringing about the superimposi- 
tion of the phenomenal elements on Brahman-Atman. Or, 
to state the same in other words, all objects are related to 
Brahman-Atman through their being superimposed on it 
by avidyG. The important result of this view is that 
avidyd also being a phenomenal element should be related 
to Brahman-Atman, and its relation also should have 
been caused by avidyd. If, in order to account for the 
relation of avidyà to Brahman-Atman another avidyd is 
accepted, then for the relation of the latter to Brahman, 
a third avidyd should be admitted. And so on ad infinitum. 
Hence Sarvajfidtman concludes?" that the superimposition 
of avidyé on Brahman-Atman is caused by avidyd itself. 
It might be thought that this contention involves the 
fallacy of self-dependence (aátmásraya); but Sarvajhatman 
holds'* that the objection regarding the defect of self- 
dependence should not be raised in the system of Advaita 
where everything except Brahman-Atman is not deter- 
minable and hence illusory. 


Sarvajrtàtman substantiates the view that avidyá is the 
cause of its superimposition as well as the universe by citing 
three illustrations; and these three may be explained 
successively as follows: (i) according to the Prabhakara 
theory of triune perception (triputi pratyaksa) every know- 
ledge manifests itself at the same time it manifests the object 
and the knower. It does not require any other condition 
than itself to reveal its object and its own self. Similarly, 


avidyü does not require any other thing than itself 
for its superimposition as well as the sup 


universe on Brahman-Atman."* (31) According to the 
Naiyayikas, the self is an immaterial substance and it 
comprehends the objects as well as itself through knowledge 


erimposition of the 
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(jndna) which is its quality. Similarly, it is not unreason- 
able that avidyd itself is the cause of superimposition of the 
universe and itself on Brahman-Atman.’ (iii) The pot 
(ghata) and cloth (pata) are different from each other. 
Patabheda, which subsists in ghata, differentiates the pata 
and the ghata from each other. Patabheda, on the other 
hand, is different from ghata in which it subsists. But it 
differentiates itself from ghald without requiring any other 
‘difference’ (bheda), as, otherwise, there would result 
infinite regress. Similarly, avidya superimposes on Brahman- 
Atman the universe which is its modification and itself." 


So far the consideration of the superimposition of 
avidya which is the material cause of the superimposition of 
its effect, namely, mind and other phenomenal elements on 
Brahman-Atman. It has already been pointed out that, 
apart from the meterial cause, the efficient cause also is 
necessary for superimposition. And that efficient cause is: 
the substratum must be cognized in its general nature and 
not in its specific one. It is clear from the fact that shell 
which is the substratum of silver that is superimposed onit 
is cognized in its general nature as this and not as shell. 
The pirvapaksin points out that Brahman-Atman is unitary 
and as such it has neither general nature nor specific one 
and hence it cannot be the substrate of the superimposition 
of the phenomenal elements. 


Sarvajfiatman points out that it is deducible from the 
pürvapaksin's argument that an object, if it should serve as 
the substratum of a superimposed object, should have parts. 
Butitisnot so. What is required is that the particular 
object should be revealed and at the same time not reveal- 
ed. Sarvajiàtman illustrates" this point. Two trees which 
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arc ata distance and which are really different are perceiv- 
ed to be one. Tostate the same in other words, ‘oneness’ 
is superimposed on the two trees. The difference that exists 
in one of the trees from the other tree is identical with the 
tree that is perceived. It should be held that the tree is 
perceived, but ‘difference’ which is identical with the tree 
is not perceived; for, otherwise, the superimposition of 
‘oneness on the two trees would not hold good. The 
matter that is of profound importance is that ‘difference’ 
which is identical with the tree is not cognized even though 
the tree is cognized. It follows from this that an object is 
revealed and at thesame time it is not revealed. Similarly 
Brahman-Atman, being self-luminous, manifests itself; 
and at the same time owing to avidyd, it is not revealed in 
its true nature. Hence Brahman-Atman can be the sub- 
strate of the superimposition of the phenomenal elements. 


It might be objected that shell which isthe substra- 
tum of silver that is superimposed on it is cognized in its 
general aspect ‘this’, and not in its specific aspect. And, 
the general aspect which is known and the specific aspect 
which is unknown are different, as the two are designated 
by two distinct terms ‘this’ and ‘shell’. So what is un- 
known is different from wnat is known. It follows from 
this that one and the same object cannot be known and 
at the same time unknown. 


Sarvajiatman refutes’ this objection by contending 
that the difference that accidentally exists between the 
general aspect and specific aspect of shell doesnot account 
for the unknown nature of the specific aspect. He holds 
that one and the same object can be known and at the same 
time unknown. We have explained above that though the 
treeis perceived, yet difference from the other tree which 
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exists in, and which isidentical with the tree that is perceiv- 
ed is not apprehended. Sarvajftàtman sets forth another 
illustration. The permanence of pot (say) is not the attri- 
bute of pot. But the form of pot itself, on the basis of its 
relation to the past and the present time is spoken of as 
‘permanence’. Hence ‘permanence’ is identical with the 
form of pot. Sarvajhatman points out that ‘permanence’ is 
not perceived at the time of the perception of pot. How- 
ever, it later becomes the object of visual perception ac- 
companied by the awakened latent impressions." It would 
be clear from this that if a person cannot perceivethe per- 
manence of an object which is identical with the object, 
though the latter is perceived, and if a person cannot 
perceive the difference that exists in one of the two trees 
from the other tree, though he perceives the tree with 
which difference is identical, what objection is there in 
holding that the same object is known and at the same 
time unknown. Sarvajtidtman proceeds to say that 
Brahman-Atman as inner consciousness is always mani- 
fest, yet it is not revealed in its true nature as absolute 
bliss. It should be noted here that there is absolutely no 
difference between the known aspect and unknown aspect 
of Brahman-Atman. The latter is self-luminous and 
hence it manifests itself. But, owing to avidyd, it is not 
revealed in its absolute nature and blissful form. Sarva- 
jfiatman holds that the criterion for an object to become 
the substratum of a superimposed thing is that it should 
be revealed and at the same time certain aspects which 
are identical with it should not be revealed. Brahman- 


275. ibid., I, 44 and 47. 


276. na hi sthairyam nama kascit gunah kriyà dharmüntaram và, 
api tu vastusvariipameva parvaparakilasambandham nimittikrtya sthema 


ucyate, SS, Part I, p. 52. 


. 977. adhisthüne amésavattvam aprayojakam, kim tu bhasamünasvaru- 


£ünatiriktasyaiva anavabhasamanatvam, AP, p. 66. 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


96 


Atman is revealed as inner consciousness and at the same 
time its absolute form which is identical with it is not re- 
vealed. Hence it can serve as the substratum of the 
superimposition of the universe. Or, to state the same in 
other words it is misapprehended for something else. 


One objection to the conclusion that Brahman-Atman 
is misapprehended for something else, however, suggests 
itself. And that objection is: In worldly expericnce, 
erroneous cognition arises in respect of objects which are 
similar to the objects superimposed, and which are com- 
posite and external. As Brahman-Atman is. neither, it 
cannot be misapprehended for something else, that is, the 
phenomenal universe. 


Adhering for the moment to the standpoint of the 
pürvapaksin, Sarvajfiatman attributes"^ similarity, com- 
posite nature and externality to Brahman-Atman. He 
holds that the latter and the phenomenal element, intellect, 
are similar. Brahman-Atman is pure and internal. The 
intellect, too, when contrasted with senses and body, 18 
pure and internal. And owing to avidyd, Brahman- 
Atman, though unitary, is viewed as having parts. And 
being reflected in the intellect it seems as if it has attained 
the state of an object. Sarvajnatman in this connection 
cites Sri Sankara’s bhdsya text—na távadayam ekdntendvis- 
ayah, asmatpratyayavisayatvat.*"* Sri Sankara uses the word 
asmatpratyaya in the sense of antahkarana. Brahman- 
Atman reflected in it becomes vyavahdrayog ya, that is, it 
manifests itself indubitably. This is all what is means 
when we attribute objectivity (०८४४३८०००८) to Brahman- 
Atman and not that it is the object of knowledge. In 
order that a thing may become an object (visaya), it is 
enough if it manifests itself, thereby dispelling the doubt 
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regarding its existence, there being no absolute necessity 
for sense-contact. Now Brahman-Atman, being of the 
nature of consciousness, is self-luminous and needs no 


-other knowlegde for its revelation. Thus Sarvajfiátman, 


from the stand-point of the purvapaksin, admits that 


Brahman-Atman is similar to the object — intellect that. 


is suprerimposed on it; and it is composite and an object. 
But really these three are not the criteria for superimposi- 
tion, that is, the misapprehension of one thing as other. 
Sarvajiiàtman points out that for the misapprehension of 
one thing as other, what is required is that the object 
which is misapprehended should be immediately present- 
ed. And the objects are immediately presented either by 
themselves or by mind or by the sense of sight. In the 
dream state, Brahman-Atman is immediately presented by 
its self-Iuminosity and in it erroneous cognition of objects 
arises repeatedly.’ Similarly the etheric space is cognized 
by the mind; and in it there arises erroneous cognition 
ascribing various colours to it such as whiteness, etc. In 
the same way, shell is cognized by sense of sight and in it 
there arises the delusion of silver."' It would have become 
clear from this that for the misapprehension of one thing 
as other, what is required is that the object misapprehend- 


ed should be immediately presented. Here Brahman- | 


Atman is immediately presented by its self-luminosity and 
so it can be mistaken for the objective universe. Or, to 
state the same in other words, the universe can be super- 
imposed on Brahman-Atman. 


It has been said that in superimposition only the 
superimposed objects are presented. In the case of the 
superimposition of the objective elements (say) — pot, 
etc., the latter are presented as existent 1n the form, ‘The 
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pot is existent, The cloth is existent’, etc. And existence 
is of the nature of Brahman-Atman. Since the latter also 
is presented in the superimposition of the phenomenal ele- 
ments, it should be held that it is also superimposed on the 
phenomenal elements. Hence there results the mutual 
superimposition of Brahman-Atman and the phenomenal 
elements.’ Thus in the superimposition of Brahman- 
Atman asthe phenomenal world, there isthe mutual 
identification of Brahman- Atman — the absolutely real 
entity with the phenomenal world which is only empiri- 
cally real. 


There is one important instance of superimposition 
which Sarvajnatman specially considers;"* and that is: 
the mutual identification of mind and its qualities with 
Brahman-Atman associated with avidyd. This gives rise 
to the notion of ‘I’ which contains the elements — Brahman- 
Atman which is consciousness and mind. The mutual super- 
imposition of the two gives rise to the aham-padartha or 
jiva. The qualities of mind like agency, etc., are super- 
imposed; and, likewise the relation of Brahman-Atman 
to mind and its qualities are superimposed. 


There is one objection which may be raised against. 
the conception of the mutual superimposition of the pheno- 
menal elements and Brahman-Atman. And that objection 
is: whichever is superimposed is later sublated, like the 
form of silver superimposed on the ‘this’ element of shell. 
When such is the case, if Brahman-Atman and the pheno- 
menal elements are mutually superimposed, it follows that 
they should also be sublated and as such there would 
result only void. 


Sarvajhatman obviates this difficulty by distinguish-. 
ing between adhisthana and ädhära. According to this view, 
the element which is presented as related to the super- 


imposed object is termed adhüra and that element the 
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misapprehension of which leads to the presentation of 
something else in its place is termed adhisthdna.*** It is 
clear that in the case of the erroneous cognition of shell 
as silver, the ‘this’ element of shell is presented as 
related to the superimposed object — ‘silver’ in the form 
‘This is silver’. Hence the ‘this’ element is the adhara. 
And the misapprehension of the true nature of shell leads 
to the presentation of silver and hence shell in its specific 
aspect is termed adhisthdna. The correct apprehension of 
adhisihüna, that is, shell in its specific nature totally 
removes the presentation of the superimposed object (say) 
silver. Now Sarvajfiatman argues that there is the mutual 
superimposition of the ‘this’ element of shell and silver. 
And these two alone are sublated as both are mutually 
superimposed. But the element — adhisthana, that is, shell 
in its specific aspect, is not sublated. Sarvajnatman 
extends this line of argument in the case of the mutual 
superimposition of Brahman-Atman and the phenomenal 
elements. He points out that Brahman-Atman in its 
aspect of bliss, eternity, etc., is veiled by avidyà and is the 
adhisihüna, and it is not superimposed on the phenomenal 
elements. And the part of Brahman-Atman which is 
illusorily manifested by advidyd and which is presented as 
related to the superimposed object, that is, the phenome- 
nal element is üdhára.* Hence what is superimposed is 
only the @dhardmsa or the part of Brahman-Atman termed 
ddhara. Consequently the latter alone is sublated and the 
ádhisthánam$a remains. It follows from this that, in the 
case of the mutual superimposition of Brahman-Atman 
and the phenomenal elements, the part of Brhman-Atman 
termed ádhára and the phenomenal elements are sublated. 


Wits bo di cos. i स स्स्स 
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985. ahankarasca avidyakalpitacaitanyamsan istha eva, tasya tan- 
nisthtatya sphuranat ajnünakaryatvacca purnacetanamadhisthinam, tasya 


tadvigaya-ajriünakaryatvat, ibid. 


https://archive.org/details/muthulakshmiacademy : 


sR! 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


100 


Yet, as the adhisthänīmsa remains, there is no question of 
the universe becoming void.’ Thus the.objection, namely, 
that there would result only void in the case of the mutual 
superimposition of Brahman-Atman and the phenomenal 
elements, is refuted by Sarvajfiatman on the basis of the 
distinction between Gdhisihàna and ddhdra. Now Sarva- 
jnatman proceeds to answer the objection without making 
any distinction as adhdra and adhisthána. He points out 
that as regards the mutual superimposition of Brahman- 
Atman and the phenomenal elements, the objection that 
there would result only void would hold good if both are 
unreal objects. But Brahman-Atman is real while the 
phenomenal elements are not real and these two are 
mutually superimposed. 


The phenomenal elements as such are superimposed 
on Brahman-Atman. But in the case of the su perimposition 
of Brahman-Atman on the phenomenal elements, what is 
superimposed is, not Brahman-Atman as such, but only the 
relation between Brahman-Atman and the objective ele- 
ments — the relation which does not really exist between 
the two. Hence in the Advaitic terminology, the superim- 
position of the phenomenal elements on Brahman- Atman is 
known as svaripddhydsa and the superimposition of Brah- 
man-Atman on the phenomenal elements is known as 
samsargadhydsa. Or, to state the same in other words, in 
the case of the mutual superimposition of Brahman-Atman 
and the phenomenal elements, the relation of Brahman- 
Atman is superimposed on the phenomenal elements and 
the phenomenal elements as such are superimposed on 
Brahman-Atman. Hence, what are sublated by the direct 
experience of the substratum, namely, Brahman-Atman, 
are the relation of Brahman-Atman to the phenomenal ele- 
ments and the phenomenal elements as such. Thus Brah- 
man-Atman remains and hence there arises no possibility 
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for the objection of voidness. Thus the mutual super- 
imposition of Brahman-Atman and the phenomenal ele- 
ments has to be admitted. 


To sum up: Adviyd abiding in Brahman-Atman 
illusorily presents the latter in the form of God, the indivi- 
dual soul and the phenomenal world. The forms of God 
(/Svaratva) and the individual soul (jivatva) and the pheno- 
menal world as such are superimposed on Brahman- Atman 
and the relation of Brahman-Atman on them. This super- 
imposition is characterized as bondage to Brahman-Atman 
and this bondage is caused by its own avidyd. And the 
direct exprience of Brahman-Atman which annihilates 
avidyà results in the annihilation of bondage." 


THE INDIVIDUAL SOUL AND GOD 
(JIVA AND ISVARA) 


Brahman, owing to avidyá, appears as jiva and Isvara. 
The Advaitins seek to explain the nature of Isvara and jiva 
in three different ways; and they are: pratibimba-vdda, 
ābhāsa-vāda, and avaccheda-vdda. These three may be 
explained successively as follows. 


Pratibimba-vada: This view is advocated by Padmapada 
in his Paficapadika and by his commentator Prakasatman 
in his Vivarana. According to this view, avidyd which is 
superimposed on Brahman, the pure consciousness, receives 
its reflection, like a mirror, the reflection of a face. The 
pure consciousness which serves as prototype (bimba) is 
Isvara, and He is not affected by the defects pertaining 
to the limiting adjunct — avidyà. The pure consciousness 
that is reflected in avidyà and its product — mind in its 
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gross or subtle states is jiva. The latter is affected by the 
defects pertaining to the limiting adjuncts. This is, as it 
should be; for, the nature of a limiting adjunct (say) mirror 
presents the defects in it like impurity, etc., in the face 
that is reflected and not in the face that serves as proto- 
type. This view allows for the fact that Is vara accord- 
ing to Advaita is not overpowered by avidyd, His limiting 
adjunct. Isvara is pure consciousness that serves as proto- 
type. And the defects of the limiting adjunct are present- 
ed only in the reflected image and not in the prototype. 
Isvara, thus, is not overpowered by avidyd; on the other 
hand, He controls it. Of the two powers characterizing 
avidyd, namely, dvarana-Sakti aud viksepa-Sakti, dvarana- 
Sakti is inactive in His case. The truth of non-duality is 
not concealed from Him. He never loses sight of His 
identity with the non-dual Brahman. Avidyd, however, is 
Operative on its viksepa side. Consequently the variety of 
the world appears to Him, but He at the same time realizes 


that it is nothing more than an apparent diversification 
within Himself. 


Jiva, on the other hand, is pure consciousness that is 
reflected in avidyà and its product — mind in its gross and 
subtle states. Being a reflected image, it is overpowered 
by its limiting adjuncts. The true nature of Brahman is 
veiled from it; it identifies itself with the physical and 
psychical accompaniments brought about by the viksepa- 


Sakti of avidyd and therefore it experiences misery in the 
form of transmigration.’® 


289. Pancapüdika, pp. 108, 111. 
Vivarana, pp. 287, 294. 
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This theory known as pratibimba-váda is explained in 
a slightly different way by Sarvajfiàtman. He holds? 
both Isvara and jiva to be the pure consciousness that is 
reflected in avidyé and mind respectively. This way of 
viewing Isvara as reflected consciousness in avidyd 
forces us into the conclusion that Isvara, being a reflected 
image, is affected by the defects present in the limiting 
adjunct — avidyd, and as such He cannot be viewed as one 
who always realizes His identity with the non-dual Brah- 
man. Sarvajnatman seems to feel this difficulty and sets 
forth" the view that Isvara is pure consciousness that 
serves as the prototype. Brahmananda, however, gets over 
this difficulty by pointing out’? that the Upanisadic text 
*He who knows everything in its general and particular 
aspects"? states that Isvara is an omniscient being. This 
omniscience would not hold good if Isvara does not always 
realize his identity with the non-dual Brahman.  Isvara 
may be regarded as consciousness that serves as the proto- 
type or as consciousness that is reflected. In either case, 
He is an omniscient being. According to both these views 
jivas are many owing to the plurality of minds. 


The unique feature of the pratibimba-vdda is that the 
reflected image is identical with the prototype and hence 
it is real. But the reflection which is only immanence of 
pure consciousness in the limiting adjunct and the limiting 
adjunct — these two are not real. It is only the immanence 
of pure consciousness in the limiting adjunct that allows 
for the fact of viewing the consciousness as associated with 
the characteristic of being the source of the universe 
(I$varatva) or the characteristics of being an agoni and 
enjoyer (jivatva). These two — I$varatva and jivatoa are 


____________ चच 
290. SS, IIT, 277-8. 
991. ibid., IL, 176-7. 
299. Nyadyaratnavalt, p. 227. 
293. Mund, I, 9. 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


104 


caused in pure consciousness when the latter is reflected 
in the limiting adjunct and hence they are not real. It 


comes to this: the reflection of pure consciousness in the 
limiting adjunct is not real; but the reflected consciousness 
is real.” 


Abhdsa-vdda: This view is advocated by Suresvara.'* 
It is almost the same as the previous one. It is different 
only in the conception and interpretation of the nature of 
reflection. According to the previous view, in a reflection 
the reflected image is identical with the prtotype and hence 
it is real. But it is only wrong localisation, transposition, 
etc., of the original in the limiting adjunct that are not real. 
According to the dbhdsa-vdda, the reflected image is not 
identical with the prototype; it is different from it and it 
is indeterminable either as real or as unreal.’ The pure 
consciousness that is reflected in avidyd is Isvara; and the 
consciousness that is reflected in mind is jzva. Isvara and 
४१०८ being reflected consciousness are different from the 
prototype consciouness and are indeterminable either as 
real or as unreal. It might be said that the indeterminable 
character of the reflected images, namely, Isvara and jiva 
precludes the possibility of viewing the former as having 
the characteristics of being the cause of the universe, the 
internal ruler, etc., and the latter as having the characte- 
ristics of being the knower, agent, and enjoyer. Suresvara 
gets over this difficulty by pointing out that the reflected 
consciousness in avidyà and in mind are falsely identified 
with the consciousness that serves as the prototype, and 
this accounts for Isvara — the reflected consciousness in 
avidyà being viewed as the creator of the universe, and 
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Jiva — the reflected consciousness in mind being viewed 
as the knower, agent, and enjoyer.’” 


'The consciousness that is reflected in mind identified 
with the prototype consciousness is jiva. Since mind is 
manifold, the consciousness that is reflected in itis also 
manifold. And the prototype consciousness falsely 
identified with consciousness reflected in minds appears to 
be many. Isvara, on the other hand, is the prototype 
consciousness identified with the consciousness reflected in 
avidyà. Since avidyd is one, the consciousness that is reflected 
in it also is one. Consequently the prototype consciousness 
identified with the consciousness that is reflected also is 
one. Hence Isvara is one. 


Avaccheda-váda: This view is advocated by Vacaspati- 
misra in his Bhémati. Vacaspatimisra does not favour 
the theory of reflection of Brahman. While commenting 
on the adhyása-bhàsya, Vacaspatimisra observes that there 
could not be any reflection of Brahman which is free from 
any form. An object having a form could receive the 
reflection of that thing which has form. Brahman being 
free from any form cannot have any reflection in mind, 
which is also formless. How could there be any reflection 
of sound, smell, taste, etc.? On this ground he advocates 
the theory known as avaccheda-vada. According to this 
view, Brahman delimited by avidya is jiva which is its locus 
(४7८०८) and Brahman which is not conditioned by it, but 
which is the content (vsaya) of avidyd is Isvara.*** 


Vacaspatimisra in his Bhamati compares jiva to the 
etheric space delimited by jar, pot, etc.’ Since there could 


297. mithyatvapakse’ pi tasyadhis thanabhutacittadatmyadhyasat cet- 
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be only delimitation and not reflection of etheric space in 
jar, pot, etc, and since Vacaspatimisra compares the jivas 
to the etheric space delimited by jar, pot, etc., we must 
take that Vacaspatimisra favours only the avaccheda-váda. 
According to this view, since jiva is the locus of avidyd and 
since there is plurality of avidyd, the jivas are many. 


The avaccheda-vàda is based upon the criticism that 
there cannot be any reflection of a formless principle. 
This criticism does not hold good. Redness of a flower is 
. reflected in a crystal; and, redness does not have any form. 
Sound which does not have any form has reflection in the 
form of an echo. Hence it is not correct tosay that only 
objects which have form could have reflection. 


It might be objected: only those objects which can be 
perceived by the sense-organs could have reflection. Red- 
ness and sound, although they do not have any form, are 
reflected, as they are respectively perceived by the sense of 
sight and the sense of hearing. Brahman-Atman, on the 
other hand, does not come within the range of any sense- 
organ. On this ground it cannot have any reflection. 


The rule, namely, that itis only those objects which 
can be comprehended by the sense-organs could have 
reflection lacks correspondence. Etheric space which does 
not come within the range of any sense-organ and which 
is manifested by the witness-self does have reflection in 
water. Inthe same way Brahman-Atman which is form- 
less and which transcends the range of all sense-organs 
could have reflection in avidy@ and in mind.*” 


From what has been said so far it would have become 
clear that Sarvajiátman advocates the pratibimba-vada 
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according to which the individualsouls are many. Sarvaj- 
natman, therefore, admits aneka-jiva vàda. 


Apart from the three views set forth above, there is 
one more view which holds the jiva to be one. This is 
known as eka-jiva-vàda. Sarvajfiátman accepts this view 
also and we shall now deal with it. 


According to this view Brahman-Atman that transcends 
avidyá is Isvara and Brahman-Atman reflected in avidyd is 
jiva. As avidyà is one, jiva also is one. The jiva alone, owing 
to avidyà whichconceals the true nature of Brahman: Atman 
from it, is the material and the efficient cause of the 
universe. All the objective elements and other jivas are 
the fictitious creations of avidy& which conceals the true 
nature of Brahman-Atman from the only one jiva that 
exists. 


It might be objected that the view of the only one jiva 
contradicts experience. The time that had passed is 
beginningless and the future is endless. The released and 
ignorant souls existed before and will exist hereafter. And 
this experience would not hold good, if itis held that there 


-is only one jiva. Sarvajhatman refutes this objection by 


contending that such an experience holds good when 
viewed in the light of dream experience." A person who 
goes asleep perceives within a short time, innumerable 
years that has passed and innumerable years that are yet 
to come. Sarvajfiatman suggests that this experience of 
dream state should be applied to the waking state." In 
the latter also, as in the dream state, there is the experi- 


- ence that the time that had passed is beginningless 


and sage Suka and others attained release. The time 
that is yet to come is endless and some others will attain 
release. Thus, onthe lines of dream experience, the 
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distinction of release and bondage would exist till the 
realization of Brahman-Atman.’ Hence Sarvajfiátman 
concludes’ that Brahman-Atman attains the state of jiva 
and it perceives the group of jivas and the universe from 
ether to earth which are superimposed by avidyd. It follows 
from this that there is only one jiva and other jivas and the 
objective elements are illusory and are to be treated on a 
par with the objects of dream experience. 


Now an objection may be raised: if it is held that there 
exists only one jiva and all other jivas are illusory and 
are similar to the ones seen in dream, then it follows that 
preceptor also is illusory and hence there can be none to 
instruct the only j?va about the nature of Brahman-Atman. 
The inevitable result would be that the jzva cannot attain 
the knowledge of Brahman-Atman and consequently it 
cannot attain liberation. 


Sarvajfiàtman refutes’ this contention by pointing 
out that the knowledge of Brahman-Atman arises to the 
aspirant who is the only jiva, from the preceptor, the 
Upanisads, and the principles of interpretation though 
these are illusory. And the aspirant whose avidyd is 
annihilated by the rise of the knowledge of Brahman- 


Atman remains in his own self-luminous nature, that is, 
he attains liberation, 


This discussion may be summed up by saying that _. 
Brahman-Atman owing to avidya attains the state of jiva. 
There is only one jiva; and objective elements, / svara, and 
other jivas are illusory. Though thése are illusory, yet 
they appear as if real until the rise of the true knowledge 
of Brahman-Atman °° And the preceptor also is a fictitious 
creation and yet he instructs the only jiva about its absolute 
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nature’ and consequently that jiva attains liberation. 
Another point of profound importance in this view is that 
as there exists only one jiva, it alone is entitled to libera- 
tion. Hence the scriptural texts referring to the liberation 
of Suka and others are merely recommendatory and they 
are intended only to glorify thestate of liberation. This 
view known as eka-jiva-vdda is the foremost of all the doc- 
trines expounding the nature of jiva. And this view, in the 
Advaitic terminology, is known as drsti-srsti-odda.*^ 


The difference between the aneka-jiva-váda and eka- 
jiva-vada lies in this that according to the former the objec- 
tive elements, the jivas, and Isvara have empirical reality 
(vyüvahürika-satya) and according to the latter, they have 
only apparent reality (pratibhasika-satya). Further, avidya 
which is admitted to be one does not admit avasthdjndna to 
which reference has already been made in the section 
entitled M@y@-Avidyd. The material cause of the illusory 
appearances of shell as silver, rope as snake, etc., is avidyd. 
It may be objected: since avidyd could be removed only by 
the direct experience of Brahman- Atman, there will bethe 
unending appearances of shell as silver, rope as snake, etc. 
And it is contrary to the experience of the removal of these 
ilusory appearances by the direct experience of their 
substratum. This objection is answered by pointing out 
that the direct experience of the substratum of the illusory 
adpearances is only the mental state (vrtiti); and ०१४४४, 
according to this view, does not remove avidyd but only 
suppresses it. Thus according to this view, the material 
cause of illusory appearances, namely, avidya, is only 
suppressed and consequently the illusory appearances 
remain in subtle form. They are finally removed by the 
direct experience of Brahman-Atman. 
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We said that Sarvajiidtman admits aneka-jiva-vada also. 
He holds that Isvara is Brahman-Atman reflected in ८०१००० 
and jiva is Brahman- Atman reflected in avidyá and mind. 
He also holds the view that Brahman-Atman which serves 
as the prototype (bimba) is Isvara. We shall set forth the 
difference between Isvara and jiva, although, in essence 
they are identical with Brahman-Atman. 


Avidyd abiding in Brahman-Atman conceals the true 
nature of the latter and shows up something else in its 
place. These two functions are respectively ascribed to 
two powers of avidyá known as @varana and viksepa. But 
it is essential to note that in the case of Isvara, avidya 
operates partially — only on its aspect of viksepa; for by 
hypothesis nothing is ever concealed from him. The 
function of dvarana-Sakti is to conceal the unity of 
Brahman-Atman; butsince that unity is never concealed 
from Isvara, avidyà in its aspect of Guarana is stated to be 
powerless over Him. It is for for this reason that Isvara 
is accepted to be omniscient. Inthe case of jiva, on the 
other hand, the unity of Brahman-Atman is concealed 
from it and thus, avidy@in its aspect of dvaranais fully 
active in its case."' And it is for this reason that jiva 
possesses only finite knowledge. 


Another difference between Isvara and jiva is based 
on the absence of mind inthe case of Isvara. Isvvara is 
devoid of mind, while java is in possession of it. And 
without the association of the mind, the experience of 
avidya in the form ‘I am ignorant’ is not possible in the 
case of Isvara. And the absence of experience of avidyd in 
the case of Isvara suggests that His essential nature is never 
concealed from Him. In the case of jiva, on the other 
hand, there is the experience of avidyà in the form ‘I am 
ignorant’, owing tothe possession of mind." And the 
experience of avidyà in the case of Jiwa suggests that its 
essential nature is concealed from it. And for this reason 
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also, Isvara is held to be omniscient, while jiva is not 
80.1 


It would have become clear that the true nature of 
Isvara is never concealed from Him by avidyd. But in the 
case of jiva, its true nature is concealed from it by avidyd. 
For this reason, the misery born out of avidyd pertains to 
jiva. But the misery is not even seemingly present in 
Isvara. And on this ground the group of qualities such 
as omniscience, etc., belongs to Isvara and not to jiva.** 


To sum up: the reflection of Brahman-Atman in avidya 
is Isvara and in avidyd and mind is jiva. The former 
always realizes His identity with Brahman-Atman and 
hence He is ever-released. Thelatter loses sight of its 
identity with Brahman-Atman, owing to the power which 
avidya@ in its aspect of dvarana wields over it and hence it 
undergoes transmigration. Then by realizing its identity 
with Brahman-Atman, it attains liberation. 


THE PHENOMENAL WORLD (JAGAT) 


In order to account for the rise of the phenomenal 
world, the Advaitins advocate the theory of transfiguration 
(vivarta-vdda). According to it, the cause produces the 
effect without itself undergoing any change whatsoever. 
Viewed in the light of this theory, Brahman-Atman only 
appears as the world, and being the substratum of the 
appearance of the world it is its transfigurative material 
cause (vivarto'püdána). The universe has no independent 
existence apart from Brahman-Atman.*™ 


The author of the JBrahma-sütra establishes’ the 
vivarta-vdda, and as a preliminary he critically examines 
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the theories put forward by the Buddhists, the Vaisesika, 
and the Sankhya regarding the originof the universe. 
Sarvajfiàtman briefly sets forth the arguments of the 
author of the Brahma-sütra against their theories. 


The Sautrantika and Vaibhasika schools of Buddhism 
advocate the theory of aggregation (samghdtavdda). 
According to this theory, the external world is an aggrega- 
tion of four kinds of atoms — earth, fire, water, and air. 
The internalworld is an aggregation of five groups or 
skandhas: 7705. vijfidna, vedand, samjiid, and samskára. The 
sense organs along with their objects constitute the rüpa- 
skandha. Knowledge in the form ‘I’ stands for the vijiiana- 
skandha. The states of mind such as happiness, misery, 
orthe absence of the two which arise respectively from 
experience of objects that are pleasant, or unpleasant, or 
neither pleasant nor unpleasant represent the vedand- 
skandha. Determinate knowledge (savikalpa-pratyaya) is 
samjnid-skandha. Desire, aversion, pride, dharma, adharma, 
etc., constitute samskara-skandha.*'* 


The author of the Brahma-sütra considers this theory 
in the sūtra — samudáya ubhaya-hetuke pi tadapráptin." He 
points out that neither the atoms, nor the groups (skandhas) 
can achieve the groupings as assumed by them; for they 
are insentient. The schools of Buddhism do not admit 
any permanent and intelligent being who could bring 
about the groupings. Hence the theory of aggregation 
does not hold good.*** 


The Vaisesikas put forward the theory of creation. 
According to this theory, something originates from some- 
thing else, as cloth from threads. When a piece of cloth 
is woven, we have init the threads in conjunction; and 
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over and above the conjoined threads, the cloth which has 
come into being afresh. 'This new product was not in 
existence before its production. Ithas come into being 
as a new creation from its prior non-existence. This 
doctrine is called àrambha-vàda and is also designated as 
asat-káryaváda. And in this theory, when an object (say) 
cloth is said to come into existence, what is meant is that 
the object not existing before its production comes to have 
the relation of inherence (samavdya) with its inherent cause 
or with its existence.’ On this basis the Vaisesika school 
attributes the creation of the world to the conjunction of 
the primal atoms. Every object in the world is only the 
combination of the atoms. When the world is to be 
created, there is movement caused in the atoms owing to 
the will of God and two atoms join together to form a 
binary compound (dvyanuka) which has invisible size 
and minuteness. Three such binary compounds 
produce a triad (tryanuka) which has visible size and 
visible length. To the question how visible size and 
visible length in a triad arise from the invisible size of the 
binary compounds, the answer given is that itis due to the 
number of constituent atoms.’ When material things 
from binary compounds are produced, their qualities also 
are produced, their nature being determined by the quali- 
ties of the respective causal substances. Thus the white 
colour of the threads woven into a cloth gives rise to the 
white colour in the cloth. It should be noted here that 
the white colour of the cloth is not only different from 
the cloth but also different from the white colour of the 
threads. On this ground, the Vaisesika school criticizes 
the Advaitic doctrine that Brahman-Atman which is 
sentient is the cause of the world. It argues that if 
Brahman-Atman which is sentient is the cause of the 
world, then sentience must be present in the world also. 
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But this is not the case. Hence Brahman-Atman which is 
sentient is not the cause of the world. 


The author of the Brahma-sitra refutes this objection 
from the Vaisesika’s own standpoint. Sarvajnatman 
summarizes the arguments of the author of the sütras and 
he independently criticizes the conception of the produc- 
tion of an effect not existing before its origination. And 
his arguments may be stated as follows: the origin of an 
object not existing before its rise is described as the rela- 
tion of inherence of the object, (say) cloth to its existence 
and inherent cause (threads). Sarvajnatman argues”! 
that this view is incompatible on the ground that the 
existence as well as the inherent cause are real, while the 
object with which they are said to be related is non- 
existent. All the objects, only by being real, are related 
to the real entities. And a non-existent entity is not 
related to real entities. Sarvajnatman, therefore, 
concludes" that the production of an object not existing 
before its origin is incompatible. And, on this ground 
the theory of creation or the asatkarya-vdda stands discre- 
dited. 


It now remains to answer the objection of the Vaisesika, 
namely, that Brahman-Atman which is sentient cannot be 
the cause of the world. For if it were so, sentience must 
be present in the effect also. But this is not the case. 
Hence Brahman-Atman cannot be the cause of the world. 
The answer to this objection is given in the Brahma: sutra — 
mahad-dirghavadva hrasvaparimandalabhydm.*** Sarvajnat- 
man sets forth the answer given by the author of the siitras 
thus: the author of the sütras declares that just as the 
tertiary compound produced from the binary compounds 
that have invisible size and minuteness is not accepted as 
having invisible size and minuteness, similarly it is reason- 
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able that the universe which is insentient could originate 
from the sentient principle.’ The criticism of the Vaisesika 
school is thus unsound. 


Now the theory of transformation which is advocated 
by the Sankhya school is to be examined. This school 
accepts two ultimate entities — puruga and prakrti and 
further holds that the prakriz which is insentient, 
spontaneously transforms itself into the universe. This, 
the author of the Brahma-siitra refutes’ by contending 
that the insentient prakrti cannot evolve itself into the 
universe. In ordinary experience it is found that an insen- 
tient object (say) clay does not change into pot without 
the causal operation of a potter. Hence, the prakrti cannot 
transform itself into the world unless there is an ultimate 
intelligent principle to bring about the transformation. 
No object ever changes itself and on this ground the theory 
that prakrti transforms itself into the universe is 
unreasonable.'** 


Sarvajfiatman points out that the concept of transfor- 
mation itself does not stand to reason. In the Sankhya 
system, production is transformation which consists only 
in the manifestation of what is already in a latent form 
and is not a new creation. The object is existent in an 
unmanifest form and causal operation manifests it. Hence 
this theory is also termed sat-kdrya-vada. Sarvajnatman 
holds that in this view causal operation is futile. He 
argues that it cannot be said that causal operation brings 
forth the existent object; for, the object is already 
existent and as such need not be produced.’** It might be 
said that causal operation manifests the object by giving 
rise to some qualities in the object; for, in the sat-karya- 
vada the qualities are also existent and hence they need 
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not be produced. It might be thought that the causal 
operation manifests the object by removing some defect 
in the object; for, in the sat-kdrya-vdda, defect also is 
existent in the object and an existent object cannot be 
removed."* Hence, Sarvajnatman concludes that causal 
operation is futile in the sat-kárya-vada. Sarvajfiáàtman 
proceeds to point out"" that even if it is admitted that 
causal operation manifests the objects, then there arises 
another difficulty and that is: in the sat-kdrya-vdda, the 
causal operation also is always existent and hence it 
should be held that it always manifests the objects. Hence 
there can be no dissolution and no states of deep sleep and 
swoon. If, on the other hand, the causal operation is held 
to be non-existent, then there can be no creation. Hence 
the concept of transformation does not hold good. 


The defects in the theories of aggregation, creation, 
and transformation have led the Advaitins to formulate 
the theory of transfiguration (vivarta-záda). In this theory, 
Brahman-Atman gives rise to appearances which, though 
entirely depending on it, affect it no more than the silver 
does the shellin which it appears. The cause produces the 
effect without itself undergoing any change. Brahman- 
Atman without itself undergoing any modification gives 
rise to the appearance of the universe, and being the 
substratum of the universe, it is viewed as the source of 
the universe. The principle that accounts for the illusory 
presentation of Brahman-Atman as the universe is ५८०४८४७. 
Hence it is mainly owing to avidyé, Brahman-Atman 
becomes the source of the universe. Sarvajfatman, there- 
fore, holds' that Brahman-Atman depending on avidyd 
inspired by its reflection is the source of the universe. And, 
avidyü superimposed on Brahman-Atman is a mere 
accessory to the latter in bringing the universe into exist- 
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ence. It should be noted here that when it is said that 
Brahman-Atman is the source of the universe, what is 
meant is that it isthe substratum of avidyà and its 
modification — the universe.?, 


Now there arises the doubt whether avidyd is the cause 
of the universe or not. Sarvajfiatman holds that avidyd is 
the cause of the universe; but it is to be understood in the 
sense of transformative material cause. Hence Brahman- 
Atman is the transfigurative material cause (vivarto'pádana) 
and avidyá is the transformative material cause (parindm- 


yupadana). And being the transfomative material cause, 


avidyd serves as an accessory to Brahman-Atman in bring- 
ing the universe into existence. Sarvajfiatman in this 
connection considers a particular theory regarding the 
source of the universe which is as follows:- the Upanisadic 
passage "The ethericspace arose from Atman"" states that 
everything beginning with etheric space originates from 
Atman. The word Atman signifies the blend of pure 
consciousness and the insentient element of avidyd. There- 
fore the pure consciousness associated with avidya is the 
materialcause of the universe. But the spiritual element 
alone present in the blend is the efficient cause of the 
universe. 


Sarvajfiàtman refutes’ this theory by contending 
that the word Atman no doubt primarily conveys the blend 
of the pure consciousness and ००४८४७. But here it should be 
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taken in its secondary sense. The word Atman, through 
exclusive-non-exclusive secondary signification (jahad- 
ajahallaksand) conveys the pure conciousness and it should 
be regarded as the cause of the universe. 


It would be clear from this that Sarvajnatman holds 
that pure consciousness is the source of the universe. But 
it should not be concluded that Isvara is not the source 
of the universe. No doubt Sarvajfiàtman holds’ that 
Isvara as the blend of pure consciousness and avidyd is not 
the source of the universe. But when pure consciousness 
unconditioned by avidyd (bimbacaitanya) is viewed as 
Isvara, ° then Sarvajiatman has no objection in hold- 
ing’‘° that Isvara is the source of the universe. Hence 
in Sarvajfiátman's view, the pure consciousness alone is 
the cause of the universe. If Sarvajfiatman says that 
Isvara is the source of the universe, it should be taken 
that the pure consciousness unconditioned by avidya 
(bimbacaitanya) is viewed as Isvara and is considered to be 
the cause of the universe. Hence the pure conscious- 
ness alone, through avidyü and not as associated with avidyd, 
is the cause of the universe. 


Now what kind of causality is recognized in respect 
of Brahman-Atman, the pure consciousness? Is it efficient 
causality alone or material causality or both? Sarvajnat- 
man merely states °! that Brahman-Atman is the efficient 
and the material cause of the created objects; and he does 
not elaborate this point. Sri Sankara in his commentary on 
the Brahma-sutra — prakrtisca pratijiddrstantanuparodhat” 
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elucidates this point and it is essential to deal with this 
here. 


Sri Sankara observes that Brahman-Atman is to be 
admitted as the material and the efficient cause, as this 
view does not conflict with the statement putting forth the 
thesis and the illustrative instances. The statement putting 
forth the thesis is the following : ‘Have you ever asked for 
that instruction by which that whichis not heard becomes 
heard; that which is not reflected on becomes reflected on; 
that which is not known, known.'*'* This passage conveys 
that through the cognition of one thing everything else, 
even if unknown, becomes known. Now the knowledge 
of everything is possible through the cognition of the 
material cause since the effect is non-different from the 
material cause. The illustrative example is — ‘‘Ob ! my 
dear, as by one clod of clay all that is made of clay is 
known, the modification (the effect) being a name only 
which has its origin in speech, while the truth is that it is 
clay merely. This passage refers to the material cause. 
Similar statements putting forth the thesis and illustrative 
instances which are to be found in all Vedanta texts are 
to be viewed as proving that Brahman-Atman is the 
material cause of the world. 


That Brahman- Atman is at the same time the efficient 
cause of the world, we have to conclude from the circums- 
tance that there is no other guiding principle. Ordinarily 
material causes such as lumps of clay and pieces of gold 
are dependent, in order to shape themselves into vessels 
and ornaments, on extraneous efficient causes. such as 
potter and goldsmith; but inside Brahman-Atman as 
material cause, there is no other efficient cause on which 
the material cause could depend; for, the scripture says" 
that prior to creation Brahman-Atman was one without a 
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second. Moreover, if there were admitted a guiding 
principle different from the material cause it would follow 
that everything cannot be known through one thing and 
thereby the statements putting forth the thesis as well as 
the illustrative instances would be contradicted. Brahman- 
Atman thus is the efficient cause because there is no other 
guiding principle, and the material cause because there is 
no other substance from which the world could originate. 
Being the substratum of avidya, Brahman-Atman is viewed 
as the material cause. And being the substratum of desire, 
will, and action which are the transformations of avidyd 
and which are required for the creation of the world, 
Brahman-Atman is viewed as the efficient cause of the 
world. Both material and efficient causality are 
brought about by avidyd. 


‘The Advaitic theory of causation, namely , the brahma- 
vivarta-vdda which is different from both the prakrtt- 
parinàma-váda of the Sankhya school and the anu-arambha- 
vada of the Vaisesika school has been set forth by the 
author of the Brahma-sütra as his final conclusion in the 
aphorism-tadananyatvam árambhana-Sabdádibhyah.*** 


Now a question arises as to the view that the Advaitic 
theory of causation is only vivarta-vdda. And that is : the 
author of the sütras, no doubt, holds the vivarta-vada in 
the aphorism — /adananyatvam àrambhanasabdádibhyah. But 
in the previous aphorism — bhoktrdpatter avibhdgascet 
syallokavat *** he holds the theory of the transformation of 
Brahman-Atman into the universe (brahma-parindma-vdda , 
on the analogy of the modifications of sea-water into foam, 
waves, and bubbles. Thus when two conflicting theories 
have been put forward the question arises: how are we to 
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decide that the theory of transfiguration alone is the final 
conclusion and not the theory of transformation? 


Sri Sankara in his commentary brings out the true 
import of the aphorisms, and Sarvajhatman summarizes 
his arguments which may be stated as follows : an objec- 
tion is raised as regards the view that Brahman-Atman is 
the source of the universe. The Upanisadic text “All this 
is Brahman''** which states that Brahman is the source of 
the universe affirms that Brahman and the universe which 
consists of experients and the objects of experience are 
identical. The result of this argument is that the distinc- 
tion between experients and objects of experience which 
we find in ordinary experience and which is the basis of 
all activities — sacred or secular would cease to exist, as - 
the two by being identical with Brahman, would be 
identical. Moreover, Brahman-Atman cannot be taken to 
be absolute, as its absolute nature is contradicted by the 
existence of the universe which we perceive. 


The author of the Brahma-sütra first answers the 
objections raised in the foregoing paragraph by admitting 
the theory of the transformation of Brahman (brahma- 
parindma-vada) on the analogy of the modifications of sea- 
water into waves, foams, and bubbles. This he states in 
the aphorism bhoktrapatter avibhágah cet sydllokavat. He 
says that just as foams, waves, and bubbles in the sea, 
which, by being the modifications of the sea-water are 
identical with the sea and yet different from each other, 
so also the experients and the objects of experience 
constituting the world, by being the transformations of 
Brahman, are identical with it and yet different from each 
other. The theory of transformation of Brahman into the 
universe thus preserves activity — sacred or secular, 
which, according to men of average intellect requires real 
difference in the form of experients and the objects of 
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experience.’ Moreover, as the universe is identical with 


Brahman, the absolute nature of Brahman also is main- 
tained. 


Then in the aphorism tadananyatvam àrambhanasabda- 
dibhyah, the author of the Brahma-sütra refutes the objection 
refered to above by adopting the vivarta-vdda. The Upa- 
nisadic texts themselves suggest the theory of transfigura- 
tion. The text “Have you ever asked for that instruction, 
whereby by knowing one, everything else, though unknown 
becomes known"! declares the knowledge of everything, 
thatis, the effects, by knowing one, that is, the cause. 
And another text ‘clay alone is true, and its modifications 
are names only; they exist through speech only',?* states 
that the entire body of products has no existence apart 
from its cause. By extending this line of interpretation, 
we conclude that the entire body of products has no 
existence apart from Brahman.’ It is only illusory. The 
absolute nature of Brahman would be contradicted when 
there exists the universe apart from Brahman. Since the 
world has no independent existence apart from Brahman, 
the absolute nature of Brahman is maintained. The world, 
although illusory, is real till the rise of the direct experience 


of Brahman-Atman. Hence empirical activity also could 
be preserved. 


Of these two theories, the theory of transfiguration 
alone is the final view of the author of the Brahma-sütra; 
for, the absolute nature of Brahman can be maintained 
in this view alone, as it holds the universe to be illusory. 
The theory of transformation, on the other hand, holds 
saguno'pasanegupayoksyata iti, BSB, II, i, 14. 
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the universe to be identical with Brahman, yet it admits 
of difference also. Hence in this view the absolute nature 
of Brahman could be maintained only in a provisional 
way. From this it should not be concluded that the 
acceptance of the theory of transformation serves no 
purpose and as such it is futile. As has been indicated 
above, the theory of transformation is admitted to satisfy 
men of average intellect who hold that the universe must 
be real in order that empirical activities may be carried 
out; and, the theory of transformation holds the universe 
to be a real transformation of Brahman. Apart/from this, 
the theory of transformation serves as prelude to the 
theory of transfiguration which treats Brahman as acosmic. 
This presupposes the view that Brahman is cosmic; and 
the theory of transformation alone presents Brahman as 
cosmic. On this ground, the Upanisadic texts, and 
the author of the Brahma-sütra maintain the theory of 
transformation. And the theory of transfiguration alone 
is the final conclusion of the author of theBrahma 53966. 


So far it has been said that Brahman itself, without 
undergoing any change appears as the universe. The latter 
is known (41696) and to that extent it cannot be unreal; 
for, the absolutely unreal like ‘the hare's horn’ is only 
words. Norcan the universe be regarded as realon its 
own right; for, itis insentient and hence depends entirely 
upon Brahman for its being. Thus the universe is not 
finally classifiable as either real or unreal. The Advaitins, 
by postulating a reality behind the universe, differentiate 
their doctrine from the Sunya-vdda of the Madhyamika. 
The latter holds that the world is non-existent. The 
Advaitins, on the other hand, hold that the world is 
neither existent nor non-existent but different from being 
existent and non-existent. 

Now it is objected that although the doctrine of 
Advaita is not similar to the $iinya-vada of the Madhyamika, 
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yet it is not alien to the vijridna-vada school of Budd hism. 
The latter admits the reality of consciousness alone. What 
is of the nature of consciousness is indeed indivisible; but 
by those whose vision js confused itis seen to be, as it 
were, differentiated into the perceived object, the perceiv- 
ing subject, the proofs, and then the perception itself. And 
the latter are false. The Advaitins also maintain that 
Brahman alone which is pure consciousness is real and it 
appears as the universe consisting of the knower, objects, 
proofs, and the empirical knowledge, that is, the mental 
state. And the universe is not real. It is, therefore, argued 


that the vijiidna-vdda and the doctrine of Advaita are 
similar, 


Sarvajfiàtman refutes this objection by contending 
that though the two doctrines seem to be similar, yet 
there are some characteristics which clearly mark the 
difference between the two systems. In the first place, the 
Advaitin holds that the four factors, namely, the knower, 
the object, the proof, and the empirical knowledge are 
different among themselves, while the Vijfianavadin 
denies any difference among them." In the second place, 
the four factors referred to above are created by the 
beginningless avidyà abiding in the eternal Brahman and 
they are real until the realisation of Brahman. But the 
Vijnanavadin neither admits an eternal Brahman nor the 
beginningless avidyà. Never does he posit reality to the 
universe. The third ground that suggests the difference 
between the two systems is this: Brahman which is pure 
consciousness is eternal and is different from empirical 
knowledge or the mental state which arises from the 
contact of sense-organs with objects and which is insen- 
tient. And Brahman itself is the witness; and, without 
depending on any sense-organ, it perceives the universe. 
The Vijfianavadin, on the other hand, holds the insentient 
mental state itself to be consciousness and as it depends on 
की ee 


356. ibid., II, 27. 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


125 


the sense-organs for its origin, it is mutable. Moreover, 
unlike the Advaitins who hold it to be eternal and unitary, 
he admits it to be momentary and manifold ' From this 
it would be clear that the doctrine of Advaita and the 
Vijhanavada differ so markedly that there can be no 
identity between them. 


In order to complete the account of the nature of the 
phenomenal world, it is necessary to consider one more 
objection which is as follows: The world of objects is 
declared to be not real. It follows from this that the scrip- 
ture also is not real, as it belongs to the world of objects. 
Then how can it convey the true nature of Brahman? 


Sri Sankara in his commentary on the Brahma-sütra 
points out °° with suitable illustrations that the scripture 
though not real can convey the true nature of Brahman. 
And Sarvajnatman briefly sets forth Sri Sankara’s 
arguments as follows: the Aitareya-áranyaka text (IIT, ii, 
iv, 7.) declares that the perception of aperture in the 
centre of the sun’s disc is not real; but it indicates that 
one who perceives so will shortly face one’s death. And 
death is real Again, death which is real, occurs sometimes 
as the result of the mere suspicion that a venomous snake 


357. ibid, 11, 28-9. 


vide: pramatradivibhagah nityasiddhaparamatmasritamiyayatva 2ijrm- 
bhitah, sa ca sthirah iti asmabhih angikriyate, na tathī vijnanavadibhih...... 
u क्विक -yyatirikta-svaprakasasthasvartpa h sajatiyadibhedasunyah 
paramitma svadhyastam sakalam prapancam sadhayati iti asmabhirucyate, na 
tatha bauddhaih, tanmate buddhivrttereva jadayah vijranatvena angikarat, 


etadvijndnasya ksantkasya ksanikapraparicasudhakatoat vijnananam anekat- 


०७८८८, ato’pi na sümyam, TB, pp. 546-7 
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has bitten’, Moreover, the Brahma-sitra®’’ which discusses 
the Chandogya Upanisadic passage ‘If a man who is engaged 
in some sacrifice undertaken for some special purpose, 
sees in his dream a woman, heis to infer therefrom 
success in the sacrifice, '' states that dream is an illusion 
and yet it is indicative of future good or evil that is real. 
From this it is clear that an event in dream though not 
real indicates an actual future event. In the same way, 
the scripture though not real can convey the true nature 
of Brahman,’ 


To sum up : the phenomenal world is appearance of 
Brahman-Atman through avidyd. Though illusory, it is 
real till there arises the direct experience of Brahman- 
Atman. 


LIBERATION [ MOKSA ] 


So far we have said that, according to Advaita, one 
and the same Brahman comes to appear, owing to màyà- 
avidyd as Isvara, jiva, and world. Isvara always realizes 
His identity with Brahman and so He is ever-released. 
The world isan illusory appearance of Brahman-A tman 
and it is sublated by the direct experience of the latter. 
It is only jiva who falsely identifying itself with body- 
mind complex, undergoes transmigration, and strives 
after liberation. Jiva is Brahman-Atman itself appearing 
through the limiting adjunct — mind which is a product 
of avidyà. Or, Brahman-Atman reflected in or delimited 
by avidyá and mind appears as Jiva and thus there results 
the mutual identification of jiva with the qualities of mind 
like finitude, agency, etc. Further there is the mutual 
identification of jiva associated with mind and its qualities 
with sense-organs, body, etc. 
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Sri Sankara in his commentary on the PBrahma-sütra 
says : ‘as long as the jiva is associated with the adjunct — 
mind, so long only is the jiva a jiva. In reality, however, 
there is nothing like jiva-hood apart from what is fancied to 
be such by reason of this adjunct."* He proceeds to point 
out: ‘this relation of Brahman with mind has but avidy@ as 
its source, and this avidyd cannot be removed by anything 
apart from the direct experience of Brahman-Atman. 
Hence the relation with such a limiting adjunct as the 
mind does not cease so long as jiva is not realized as 
identical with Brahman-Atman.^** Avidyd, therefore, is the 
source of all evil and its removal would necessarily bring 
about the removal of the relation of mind, and its quali- 
ties like finitude, agency, etc. Jiva, then, ceases to bea 
jiva, as it would manifest as Brahman-Atman in its true 
nature of absolute bliss and consciousness. And this is 
liberation. In other words liberation is only Brahman- 
Atman freed from avidyá."' Liberation being identical 
with Brahman-Atman is ever-attained; yet, through a 
mistaken notion of its not being attained, the aspirant 
longs for it and attains it as if it were unattained through 
the removal of avidyá by the direct experience of Brahman- 
Atman.” 


Avidyà could be removed by the direct experience of 
its substratum. And substratum is defined as the content 


363. yavadeva ca ayam buddhyupadhisambandhah tavadevisya jiva- 
tvam samsaritvam ca, paramürthatastu na jivo nama buddhyupadhi-sam- 
bandhaparikalpitasvarupavyatirekena asti, BSB, 1I, iii, 30. 


364. api ca mithyajnünapurassaro'yam  atmano buddhyupidhisam- 
bandhah, na ca mithyajnanasya samyagjnünadanyatra mivrttirasti ityatah 
yJdvat brahmütmatanavabodhah tavadayam buddhyupadhisambandho na $amyati, 


ibid. 
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of avidyà which is the source of all superimpositions.'' 
Brahman-Atman isthe content of avidyd and hence it is 
its substratum. Its direct experience, therefore, necessarily 
removes avidyd. 


The mental state which arises from the major texts of 
the Upanisads in the form of Brahman-Atman and which 
isthereby inspired by the reflection of Brahman-Atman 
in it is termed the direct experience of Brahman-Atman. 
Brahman-Atman as such cannot dispel avidyd; it is its 
witness. But when reflected in the mental state arising 
from the major texts of the Upanisads, it removes avidyd, 
just as the rays of the sun normally illuminating the grass 
burn the very grass when reflected through a lens." 


Now we shall deal with the means of the direct 
experience of Brahman-Atman. There are two-fold means, 
namely, instrumental cause and auxiliary cause. The 
latter is again two-fold as remote means (bahiranga-sádhana) 
and proximate means (antaranga-sádhana). 


Of the two auxiliary causes, the remote means to the 
direct experience of Brahman-Atman consists of those 
factors that have been prescribed in the scriptural text as 
indirectly helpful for the rise of the direct experience of 
Brahman-Atman by giving rise to the desire for the latter 
(vividisa). The Upanigadic text ‘tametam vedanuvacanena 
bréhman@h vividisanti, yajnena dànena tapasd and$akena"'* 
which means that ‘the Brahmins seek to realize Brahman 
through the study of the Vedas, through sacrifices, through 
gifts, and through austerity and fasting’ prescribes the 
performance of duties relating to one’s stage and class of 
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367. adhisithanatvam ca bhramajanakajndna-visayatvam, ajnana- 
visayatvamairam và, VK, p. 53. 
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life with reference to the direct experience of Brahman- 
Atman. One's duties including the optional ones when 
performed as an offering to Isvara remove the unseen 
demerit present in the mind of the aspirant which prevents 
the rise of the direct experience of Brahman-Atman.* 
Sarvajhatman holds that in the scriptural text cited above 
it is not the direct experience of Brahman but merely the 
desire for the same that is said to result from the per- 
formance of one’s duties. The word vividisanti in the text 
consists of the root vid and the desiderative suffix san and 
it conveys that one's duties have for their object the desire 
to have the direct experience of Brahman-Atman which is 
the sense of the desiderative suffix. The desiderative suffix 
is used in the sense of desire on the basis of thePanzni-sütra — 
dhatoh karmanah samdnakartrkddicchayam vg. One’s duties 
are not employed with reference to the direct experience 
of Brahman-Atman which is the sense of the root vid. 
Panini in another aphorism states as a general rule that 
the sense of the suffix is primary to that of the root. 
Hence, here, direct experience of Brahman- Atman being 
the sense of the root vid is not primary. One’s duties, 
therefore, are not related to it. 


It might be objected: Panini supersedes the above 
general rule by stating the primary nature of the sense of 
the root in the aphorism — dhátoh karmanah samanakartrká- 
dicchayam và ° This aphorism means that the sense of the 
root being the object of desire, that 15, the sense of the 
desiderative suffix, is primary. Hence one's duties are 


371. SS, 1, 64; III, 351, 353 and 355. 

379. Panini-sutra, III, tip Uo 

373. pradhünapratyayürthavacanam arthasya anyajramanato3t, Pdi 
ini-sütra, I, ii, 56. 

See SS, IIT, 334-5. 
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related to the sense of the root, that is, the direct 
experience of Brahman whichis primary and not to the 
sense of the suffix, that is, the desire to have the direct 
experience of Brahman-Atman. 


Sarvajnatman refutes this objection by pointing out 
that the sense of the root is primary only by being the 
object of the sense of the suffix and hence its primary 
nature is only presumptively known. One’s duties could 
have relation with the sense of the root, namely, direct 
experience of Brahman-Atman only when the primary 
nature of the latter is verbally expressed. But here as its 
primary nature is only presumptively known, one’s duties 
cannot have any relation to it. In the sūtra — dhátoh 
karmanah, etc. there is no word that indicates whether the 
primary nature of the sense of the root is verbally expressed 
or presumptively known. Thus this aphorism does not 
supersede the general rule that the sense of the suffix 
is primary. Moreover, in this aphorism, Pànini says that 
the desiderative suffix should be used in the sense of desire 


and hence he means that the sense of desire alone is 
primary. 


It follows from the above that the expression vividisanti 
means that the sense of the desiderative suffix, namely, 
the desire to have the direct experience of Brahman- 


. Atman which is the sense of the root is primary. And hence 


one's duties prescribed in the text—tametam vedánuvacanena 
brahmanah vividisanti, yajfiena dánena tapasd anüsakena"* are 
related to the desire to have the direct experience of 
Brahman-Atman.’' It may be added here that Suresvara 
in his Brhadaran yako panisad-bhasya-vartika and Vacaspati- 
misra in his Bhaàmati maintain this view." 
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Prakasatman, on the other hand, holds that the em- 
phasis should always be placed on the object of desire and 
not on the desire itself. He holds that the rule set forth 
by Panini to the effect that the sense of the suffix is pri- 
mary to that of the root is a general one. But in such 
worldly usage as ‘He desires to go on a horse,’ the means, 
namely, horse is understood to relate only to the object of 
desire, that is going and not to desire itself. In the same 
way, performance of one’s duties relates only to know- 
ledge, that is, the object of desire, and not to desire it- 
sels 


It might be said that this view of Prakasatman is in 
direct conflict with the view that the abandonment of 
one’s duties is the means of attaining the direct experience 
of Brahman. But itis not so; for, according to Prakasat- 
man also one must perform one's duties till there arises in 
one's mind the desire to have the direct experience of 
Brahman-Atman; and they are to be given up after that 
state is attained. 


The difference between Prakasatman’s view and the 
view of Suresvara, Sarvajnatman, and Vacaspatimisra 
regarding the role of one's duties on the practical side of 
Advaita is this: according to Prakasatman, performance 
of one's duties gives rise to the direct experience of Brah- 
man-Atman through the desire for it; and hence in this 
iheory the merit generated by the performance of one's 
duties persists till the direct experience of Brahman- 
Atman arises, whereas according to Suresvara, Sarvajnat- 
man, and Vacaspatimisra the merit generated through 
the performance of one's duties disappears with the emer- 
gence of the desire to have the direct experience of Brah- 
man-Atman. According to both the views, however, 
one’s duties should not be pursued after the rise of the 
desire for the direct experience of Brahman-Atman.*” 
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We shall now enquire into the process through which the 
desire for the direct experience of Brahman-Atman arises 
by the performance of one’s duties. The latter when per- 
formed as an offering to God remove the unseen demerit 
present in the mind of the aspirant preventing the rise of 
the desire to have the direct experience of Brahman- 
Atman. Then there comes the intellectual conviction 
that Brahman-Atman alone is real, and the world is not 
real. This intellectual conviction is termed nityd’nitya- 
vastu-viveka. This leads to absolute detachment towards 
enjoyment of objects here and hereafter. This is termed 
thamutrartha-bhoga-virdga. This in turn, gives rise to what 
is known as Samddi-sadhana-sampat. These are Sama, dama, 
uparati, titiksa, samaddhana, and $raddhá. Of these, the first 
two, namely, $ama and dama respectively represent the 
control of the mind and of the senses. Uparati is renun- 
ciation in spirit. Titikg@ is fortitude — a form of courage 
shown in enduring oppositeslike heat and cold or pain 
and pleasure. Samüdhàna is power of concentration and 
$raddhd is faith in the teaching of the Upanisads. These 
qualities when pursued give rise to the intense desire for 
release from samsdra which is termed mumuksutva. The 
aspirant knows from a study of the Upanisads that the 
means to release is the direct experience of Brahman- 
Atman. His intense desire for release thus leads to the 
intense desire for its means, namely, the direct experi- 
ence of Brahman-Atman. (vividigà).*" 


Sofar the discussion regarding the remote means. 
The proximate means, on the other hand, consists of 
those factors which are prescribed in the scriptural texts 


as directly helpful to the rise of the direct experience of 
Brahman- Atman.**! 


The Üpanisadic text’? speaks of asceticism as the most 
important factor contributing to the rise of the direct 
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experience of Brahman-Atman. The Bhagavad-gita 
states: ‘duties are useful to one who wants to get the 
desire to have the direct experience of Brahman-Atman; 
and, in the case of one who has attained the said 
desire, renunciation of all activities is the means for attai- 
ning the direct experience of Brahman-Atman.’ Thus 
renunciation of all activities which is known as sarva-karma- 
sannydsa or vividisd-sannydsa is one of the means that are 
proximate to the direct experience of Brahman-Atman. 


The other group of proximate means are Sama, dama, 
uparati, titiksa samddhdna, and $raddhà. The Upanisadic 
text’ prescribes these as the means to the direct experi- 
ence of Brahman-Atman. These have been explained be- 
fore. The author of the Brahma-sütra'* states that one must 
possess the proximate means as they are enjoined as the 
means to the direct experience of Brahman- Atman and till 
the rise of the latter they have necessarily to be pursued. 

The Upanisadic text ‘&tmä od are drastavyah $rotavyo 
. mantavyo nididhyásitavyah'"* sets forth one more group of 
proximate means, namely, $ravana, manana, and nididhya- 
sana as the means for attaining the direct experience of 
Brahman-Atman. This text, according to some preceptors 
teach abstinence from external activities. Since this is not 
possible in the absence of activity in the form of Vedantic 
study (Sravana), reflection (manana), and meditation (nidi- 
dhyásana), the latter are presumptively implied in the text 
cited above and are not prescribed. Some other preceptors 
hold that by the numerous Upanisadic texts which enjoin 
renunciation, it is conveyed as a general rule that the as- 
pirant must abstain from all activities. However, the 
Upanigadic text cited above supersedes the general rule 
and enjoins activity of the nature of Sravana, manana, and 
nididhydsana.**" 

383. Bh, G., VI, 3. 

384. Brh., IV, iv, 22. 

385. BS, III, iv, 27. 
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Of these, $ravama is mental activity in the form of 
inquiry into the import of the Upanisadic texts. Manana 
is mental activity in the form of arguing within oneself 
after knowing definitely what the Upanisads teach with 
a view to convince oneself that that teaching alone is 
true. Nididhydsana is the mental operation which 
consists in turning away one's mind from external objects 
and thereby maintaining the continuity of knowledge in 
the form ‘I am Brahman’ that has arisen from $ravana 
and manana.’ Sravana, manana, and nididhyásana are thus 
mental activities and they must be pursued till one gets 
the direct experience of Brahman-Atman. As regards the 
nature of nididhydsana, Sarvajnatman records the view of 
Suresvara which is as follows: ‘the knowledge in the form 
‘Jam Brahman’ which arises after $ravana and manana and 
which is devoid of immediacy is nididhydsana. It immedi- 
ately leads to the rise of the direct experience of Brahman- 
Atman."' According to this view, nididhydsana cannot 
be pursued like $ravana and manana, as it is only knowledge 
which gives rise to the direct experience of Brahman- : 
Atman immediately.” 

So far the discussion regarding the proximate means. 
We shall now enquire into their function; and for this 
purpose we must deal.with the instrumental cause of the 
direct experience of Brahman-Atman, Sarvajfiatman holds 


388. ibid., IIT, 344. 

389. tbid., IIT, 345. 

vide ......tatlvamidivakyajanyavrttimadantahkaranasya  brahmütmaikya- 
visayatd,...vijatiyapratyayam akrtvd aham brahmüsmiti brahmatmavisaya- 
pratyayapravühah nididhyasanamityarthah, TB, p. 1020. 

390. SS, III, 346. 

vide: aparüyattabodho'tra nididhyasanam ucyate, 

Brhadaranyako’panigad-bhas ya-vartika, IT, iv, 217. 
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that the major texts of the Upanisads are the instrumental 
cause of the direct experience of Brahman-Atman. His 
view is based upon thetheory that a sentence gives rise to 
the mediate knowledge of an object if the object is mediate, 
and it gives rise to the immediate knowledge of an object 
if the object is immediate. Here since Brahman-Atman is 
always immediate, the Upanigadic texts give rise to the 
immediate knowledge or the direct experience of Brahman- 
Atman. According to this view, there arises first the direct 
experience of Brahman-Atman in the form ‘I am Brahman’ 
from the major texts of the Upanigads. But it is not effec- 
tive in dispelling avidyd, because the mind of the aspirant 
who has such a knowledge is confounded by latent impres- 
sions arisen from enjoyment of worldly objects (visaya- 
bhogavásand), doubt regarding the validity of the 
Upanisadic passages (pramandsambhdvand), contrary notion 
as regards the import of the Upanisadic texts (prameyásam- 
bhdvand) and an unconscious reassertion of old habits of 
thought (viparitabhdvan@) incompatible with the truth since 
learnt. Madhusüdana Sarasvati in his preface to the third 
adhyáya of the present work points out that one group of 


proximate means consisting of Sama, dama, etc. removes . 


visaya-bhogavasand. "° Sravana, manana, and nididhydsana 
respectively remove framanasambhaüoand, prameyasam- 
bhüvand, and viparitabhdvand °’ It may be added here 
that nididhydsana, which according to Suresvara's view set 
forth above cannot be pursued, which is mediate know- 
ledge in the form ‘I am Brahman’ and which immediately 
gives rise to the direct experience of Brahman-Atman, 
must be taken to remove viparita-bhdvand by its mere rise. 
Sannyasa or renunciation from all activities which is ano- 
ther proximate means helps the aspirant to pursue $ravana, 


manana, and nididhydsana and thereby it is helpful to the 
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rise of the direct experience of Brahman-Atman."' These 
proximate means in their entirety should be pursued by 
the aspirant until all the impediments referred to above 
are removed. And the major texts of the Upanisads, 
when contemplated at this stage give rise to the direct 
experience of Brahman-Atman which is effective in 
annihilating avidyd. Thus, according to Sarvajfiatman, 
the instrumental cause of the direct experience of Brah- 
man-Atman is only the Upanisadic texts. The latter are 
intrinsically valid in giving rise to knowledge and so, if it 
were held that the proximate means help them in giving 
rise to knowledge, then they are exposed to the fault of 
losing their self-validity. The proximate means only 
remove the impediments that hinder the direct experience 
of Brahman-Atman which has arisen already from the 
major texts of the Upanisads through dispelling avidyá.'" 
The view that the major texts of the Upanigads alone are 
the instrumental cause of the direct experience of Brah- 
man-Atman is known from the Chdndogya text which 
states that the son has attained the direct experience of 
Brahman-Atman °° following the instruction of his father 
in the form ‘That thou art’. ** 


Vacaspatimisra, on the other hand, states that the 
innate nature of a sentence is to give rise only to mediate 
knowledge. The Upanigadic texts also, in view of their 
being sentences, could give rise only to mediate knowledge 
of Brahman-Atman. The proximate means when pursued 
remove the impediments present in the mind of the 
aspirant. And the mind which becomes freed from 
impediments gives rise to the direct experience of 
Brabman-Atman. According to this view, the Upanisadic 
text ‘Brahman does not come within the range of 


- 7894. sannyüsah —$ravanüdyavasaradanena — jnünürthah, Gud hürtha- 
dipika, p. 242. 
395. SS, I, 14-19. 
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mind’ means that the mind which is not free from 
impediments cannot give rise to the direct experience of 
Brahman-Atman. And the Upanisadic text ‘It should be 
realized through mind alone’? states that the mind which 
is frec from impediments gives rise to the direct experience 
of Brahman-Atman 


It may be said that the Chàndogya texts which state that 
the son attained the direct experience of Brahman- 
Atman'" following the instruction by his father of the 
major text “That thou art” shows that the major texts of 
the Upanisads alone are the cause of the rise of the direct 
experience of Brahman-Atman. In the same way, the 
Upanisadic text ‘I ask about the Purusa who could be 
known from the Upanisads'" speaks of Purusa, that is 
Brahman-Atman, as one to be known only from the Upani- 
sads. But according to Vacaspatimisra’s view all these 
texts would mean this much, namely, that the true nature 
of Brahman-Atman could be known only from the Upani- 
sads. That knowledge could only be mediate, as sentences 
could giverise only to mediate knowledge; and, it becomes 
immediate through mind.'* Thus according to Vācas- 
patimisra mind alone is the instrumental cause for the 
rise of the direct experience of Brahman-Atman. It may 
be added here that the view which holds the major texts of 
the Upanisads to bethe instrumental cause of Brahman- 
Atman is the prevalent one in Advaita. 


Sarvajnatman points out that Sravana, manana, and 
nididhydsana along with Sama, dama, etc. when pursued by 
ascetics remove the impediments present in their minds, 
and the direct experience of Brahman-Atman, effective in 
dispelling avidyd, arises in this life itself, provided there is 
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no obstruction to its rise by a variety of prdrabdhakarma: If 
there is such obstruction, knowledge does arise to them in 
the next life*** irrespective of the stage of life which they 
lead then.‘ Sarvajfiatman then points out that those who 
have not taken up asceticism can practise $ravana, manana, 
and nididhyásana daily at the time they are free from the 
performance of obligatory rites. They, however, do not 
attain the direct experience of Brahman-Atman in this life 
but they attain itin the next life, and that too, only after 
adopting the ascetic stage of life. Thus Sarvajniatman 
speaks of asceticism as the necessary condition for attain- 
ing the direct experience of Brahman-Atman.‘” 


The direct experience of Brahman-Atman is directly 
opposed to avidyd and hence it dispels avidya by its 
mere rise. iva is then freed from the bonds of samsára. 
The Upanisadic text is explicit in this that the direct 
experience of Brahman Atman enables one to attain the 
freedom from the bonds of samsdra here and now.'" 


Now there arises the question whether the aspirant 
who has attained the direct experience of Brahman-Atman 
is dissociated from his physical and psychical accompani- 
ments at once, or he continues to live in the body till his 
past deeds which have started yielding their fruits and 
which have given rise to the present body are exhausted. 
If the latter position is held, then such a one is known as 
a jivanmukta or the one who is liberated and yet alive. 
And this state is known as jivanmukti. 


Before we discuss this question, we may state in 
passing that the prerogative of jivanmukta is to keep alive 
the Advaitic tradition for the benefit of posterity. The 
Upanigadic text ‘one who has a teacher directly experiences 
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Brahman-Atman*® and the  Bhagavad-gità text ‘The 
preceptors who have the direct experience of Brahman- 
Atman impart the knowledge of Brahman-Atman''* are 
clear in stating that a preceptor is necessary in order to 
preserve and propagate the Advaitic tradition. The 
Bhagavad-gitd text cited above is more specific in stating 
that that preceptor must be a realized soul. The truth of 
Brahman cannot be conveyed by one who has not realized 
that truth or by one who has realized that truth but is 
disembodied. It follows from this that he alone who has the 
direct experience of Brahman- Atman and is embodied at 
the same time could impart the knowledge of Brahman- 
Atman to others — the bound souls. Such a one is a 
jivanmukta. 


From what has been said above it would be clear that 
a jivanmukta has the specific function of imparting the 
knowledge of Brahman to the bound souls. This would 
hold good only when the theory of the existence of many 
individual souls (aneka-jiva-vdda) is admitted. But accord- 
ing to the theory of only one individual soul (eka-jiva- 
vada), the knowledge of Brahman arises to the only jiva 
from the preceptor, the Upanisads, and from the worship 
of Isvara although these are only apparently real 
(pratibhasika-satya). The preceptor is a fictitious creation 
and he is fancied to be a realized soul."* As there exists 
only one jiva, it alone is entitled to liberation. Hence the 
scriptural passages dealing with the liberation of Suka 
and others are intended to glorify the state of liberation. 
The point that is of profound importance in this view is 
that the only jīva after attaining the direct experience of 
Brahman-Atman is immediately dissociated from his 
physical and psychical accompaniments and remains as 
Brahman-Atman. He does not remain as a jivanmukta, 
for apart from him there is no other soul to whom 
he could impart the knowledge of Brahman-Atman. 
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Sarvajnatman admits the eka-jiva-váda also; and from 
that stand-point he says that the concept of Jivánmukti 
does not hold good and the one who has attained the direct 
experience of Brahman-Atman is freed from physical 
and psychical accompaniments and remains as Brahman. 
This is known as sadyomukti or videhamukti.*"' 


According to the aneka-jiva-vada which is also admitted 
by Sarvajnatman the concept of jivanmukti does hold good. 
The Upanigadic text ‘One who has got the direct experi- 
ence of Brahman-Atman has to wait to be Brahman- 
Atman till the final fall of one’s body; and after the fall of 
the body one remains as Brahman-Atman''" expressly 
states the concept of jivanmukti. We shall now deal with 
this in some detail. 


In the case of one who has attained the direct experi- 
ence of Brahman, the merits (punya) and demerits (papa) 
accumulated in the innumerable previous births and also 
in this life before the rise of the direct experience of 
Brahman are annihilated. The Upanigadic text ‘Just as 
the upper part of areed thrown into fire is completely 
burnt, so also all his sins are burnt away" and the 
Upanigadic text ‘He transcends both merits and de- 
merits‘ states that merits and demerits accumulated in 
the past life and also prior to the rise of knowledge of 
Brahman are annihilated by the knowledge of Brahman. 
Further there is no possibility of the rise of any merit or 
demerit in future to the knower of Brahman; for, merit 
and demerit would arise by performing prescribed and 
interdicted actions respectively with attachment in the 
form ‘I am the agent of this action’. But the one who has 
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the direct experience of Brahman has no idea of any 
agency whatsoever with regard to any action that may 
occur in future. Hence there is no possibility of the rise 
of any merit or demerit in future in his case. It is with 
this in view that the Chdndogyo panisad passage ‘As water 
does not stick to a lotus leaf, even so sin does not cling to 
one who has realized Brahman‘ states that a future sin 
that might be expected to arise by performance of activi- 
ties does not arise in the case of one who has realized 
Brahman. The word ‘sin’ in the Upanisadic text must be 
taken to convey the sense of merit also; forthe result of 
merit like that of sin, is inferior to the fruit of the direct 
experience of Brahman.''* 


It follows from the above that the knowledge of 
Brahman destroys past merits and demerits, and since it 
removes the sense of agency no future merit or demerit 
clings to the one who has realized Brahman.‘ 


There is one important point to be noted in this 
connection. When it is said that the past merits and 
demerits of a person are destroyed, we have to make a 
distinction between two kinds of past merits and demerits, 
namely, saficita — the merits and demerits which have not 
fructified, and frárabdha — the merits and demerits which 
have begun to yield their results and have produced the 
body through which a person has attained knowledge. 
The Brahma-sütra'5 states that the merits and demerits 
which have not fructified are annihilated by the direct 
experience of Brahman. But the merits and demerits 
which have started giving their results and which have 
produced the body through which a person has attained 
the direct experience of Brahman are not annihilated by 
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the latter. Knowledge could arise to an individual soul 
only when it is embodied. And body is produced by 
merits and demerits which have evidently started yielding 
their results. When it is thus clear that the rise of know- 
ledge is based upon the body produced by merits and 
demerits that have started yielding their results, it is but 
natural that knowledge connot annihilate the latter. Such 
an individual who is free from the accumulated merits 
and demerits that have not fructified and who is living 
out only his fructified merits and demerits is called a 
jivanmukta — one who is liberated while embodied. His 
body continues to exist by the merits and demerits that 
are fructified. 


Now itis necessary to deal with the factor that 
sustains the fructified deeds. Madhusüdana Sarasvati in 
his Advaitasiddhi sets forth two views. The first view is 
that it is samskdra or a residuum of avidyà after the latter 
has been removed by the direct experience of Brahman 
that sustains the fructified deeds. This he explains by 
means of a simile. Just as the fragrance of flowers persists 
in the vessel even after the flowers have been taken away, 
so also a residuum of avidyd (samskara) persists even after 
it has been removed. This sariskára is present in the pure 
consciousness, that is. the released soul.’ The other view 
is: of the two powers of avidyd, namely, dvarana-Sakti and 
viksepa-Sakti, it is only the dvarana-Sakti that is removed 
by the direct experience of Brahman. The viksepa-Saktt, 
however, persists even after the rise of the direct experi- 
ence of Brahman and this residual portion of avidyd is 
termed avidyalesa. This sustains the fructified deeds that 
account for the continuance of the body in the case of a 
Jivanmukta. This explanation Madhusüdana Sarasvati 
gives in his commentary on the Samksepasdriraka.'?° This 
viksepa-Sakti has three aspects. Of these, one gives rise to 
the notion that the universeis absolutely real. The second 
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one gives rise to the notion that the universe, though not 
absolutely real, is empirically real. That is, the objects of 
the universe, can be adapted to practical needs of life. 
These two powers are removed respectively by nididhyd- 
sana in the form ‘I am Brahman’ and by the direct experi- 
ence of Brahman which results from the major texts of 
the Upanisads at the end of nididhydsana. The third one 
gives rise to the apparent presentation of the universe; 
and it is not annihilated by the direct experience of 
Brahman. It is avidyé associated with this power and 
divested of the other two powers that is termed 
avidyGlesa.**' It is this avidyálesa that sustains the fructified 
deeds which, in turn, accounts for the embodied existence 
of the one who has got the direct experience of Brahman- 
Atman. The latter removes the avidydlesSa when the fruc- 
tified deeds are exhausted by experiencing their results. 


The view as regards the three aspects of avidya and 
their removal is based upon the following Upanisadic text: 


ksaram pradhdnam amrtaksaram harah 
ksaratmdnau i$ate deva ekah 

tasya abhidhydndt yojanat tattvabhavat 
bhityaScante viSvamd@ydnivritih, ** 


This text means: avidyd is mutable. The one self- 
luminous Brahman (when reflected in avidyá) is Isvara; 
the latter is immutable and immortal and it controls 
avidyà and the individual souls. The meditation upon 
Brahman (abhidhydna) as ‘I am Brahman’ removes that 
aspect of avidya which gives rise to the erroneous notion 
that duality is absolutely real. By the direct experience 
of Brahman (yojanat) that aspect of avidyà which gives rise 
to the notion that the objects of the world are empirically 
real is removed. Again, in the end, that is, when the fruc- 
tified deeds are exhausted (ante) there results from the 
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direct experience of Brahman the removal of avidyá in its 
entirety, that is, without any remnant (vi$vamayünivrttih). 
Madhusüdana Sarasvati adds that the expression ante 
vi§vamayanivrttih which means that avidyá in its entirety 
is removed when the fructified deeds are exhausted 
suggests that before the exhaustion of the fructified deeds 
there has been the removal of avidyà only in certain of its 
aspects." 


The jivanmukta’s life has two phases: it is either 
samadhi when he turns inwards and loses himself in 
Brahman; or the condition known as vyutthāna or reversion 
to empirical life when he wakes back to variety. The 
world does appear to him then; but it does not delude him, 
since he has once for all realized its falsity. Sri Sankara 
in his commentary on the Brahma-siitra says: ‘one who 
has realized his identity with Brahman does not have the 
worldly experience just as before, whereas one who 
considers the world to be real and deluded by it has not 
realized his identity with Brahman. Such a one known 
as jivanmukta, in order to be Brahman waits for nothing 
else but the extinction of the merits and demerits that 
have already begun to fructify and have produced the 
body through which he has attained the knowledge of 
Brahman. The Brahma-sütra °° states that the merits and 
demerits which have begun to bear fruit are exhausted 
only by experiencing their fruits. And then avidydlesa or 
avidyd-samskara — the sustaining factor of the fructified 
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merits and demerits is annihilated by the continuing 
knowledge of Brahman. The body of the jivanmukta then 
falls off and he becomes Brahman itself. This is videhamukti. 
And Brahman which is pure consciousness and absolute 
bliss is free from avidyà and bodily organisms then. This 
is liberation. 


To sum up: Avidyd veils the true nature of Brahman- 
Atman. The direct experience of Brahman-Atman which 
arises from the major texts of the Upanisads and which 
becomes free from the four-fold impediments present in 
the mind of the aspirant by the observance of the proximate 
means brings about the removal of avidyà. Thereby 
Brahman-Atman manifests in its true nature of absolute 
bliss and consciousness which is liberation. 


CONCLUSION 


Sarvajfiàtman has distinct views on the important 
Advaitic concepts, and they have considerable importance 
in the historical development of Advaita. His merits 
appear most clearly when he is contrasted with other 
Advaitic writers like Padmapada, Mandana-Suresvara, 
and Vacaspatimisra. 


Sarvajiatman’s most important contribution is his view 
regarding the locus and content of avidyd. He holds’ that 
the pure consciousness isthe locus and content of avidya as 
against Vacaspatimisra who maintains that the individual 
soul is the locus of avidyà, while Brahman is its content. The 
latter view is refuted by Sarvajhatman on the ground that 
the notion of individual soul derives its existence from 
avidyā and as such it is posterior to avidyá. The latter 
cannot abide in a substratum which isdecidedly subsequ- 
ent toit. Sarvajnatman further contends’ that the pure 
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consciousness is the locus and content of avidyd neither in 
its absolute form, nor in its blissful form, but in the form of 
inner self (pratyakcaitanya). 'This he proves on the basis of 
the experience ‘I do not know myself’. It is Sarvajhatman 
who explains the apparently contradictory statements of 
Sri Sankara regarding the presence of avidyd in Brahman 
in deep sleep. To any serious student of Advaita, the con- 
tradiction in the statements of Sri Sankara, namely, avidya 
does not exist in the state of deep sleep and avidyd exists 
in Brahman in that state remained unsolved. And, 
Sarvajfiàtman explains’ this view of Sri Sankara by 
stating that avidyd is not determinately perceived in the 
form ‘I do not know myself’ in the state of deep sleep and 
it is with this view that Sri Sankara has said that avidyà 
does not exist in that state. Really it exists in that state 
in Brahman-Atman, as it is evident from the reminiscent 
experience in the form ‘I did not know anything when I 
was asleep.“ Similarly Sarvajfiàtman explains Sri 
Sankara’s statement’! that the individual soul is the locus 
of avidyd, by contending“? that avidyà though present 
only in the pure consciousness is revealed in the form 'I 
am ignorant’ by the intellect which is the limiting adjunct 
of the individual soul. It is well-known that the nature 
of a revealing medium is such that what is revealed 
through it appears as though present in the medium 
itself. The mirror which reflects the face appears to 
contain the face. Inthe same way, the intellect which 
is the revealing medium of avidyá reveals it as present 
In itself and consequently in the consciousness delimited 
by it, that is, the individual soul. Avidy@, however, is 
present in the pure consciousness. 


Sarvajnatman’s contribution to the theory of the 
nature of Brahman also is noteworthy. Relying on the 
method of gathering the unrepeated words found in the 


498. ibid., III, 125-126. 431. 0७८७ IT, 175. 
429. tibid., IIL, 123. 432. ibid. 
430. tbid., III, 120-122. 


https://archive.org/details/muthulakshmiacademy 


— € 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


147 


affirmative Upanisadic texts to arrive at the exact nature 
of Brahman, the method prescribed by the author of the 
Brahma-sütra in the aphorism dnandddayah pradhanasya,™ 
Sarvajfiatman affirms that on the whole only ten words 
convey the essential nature of Brahman in an affirma- 
tive manner. And those words are: nitya, $uddha, buddha, 
mukta, satya, sükgma, sat, vibhu, advitiya, and dnanda.*** 
This same method is adopted in the case of the negative 
texts also. But, Sarvajňātman suggests that as the ele- 
ments that are to be negated in Brahman are numerous, 
the words found even in all the negative Upanisadic 
passages are not exhaustive and hence many words should 
be gathered. 


Herein arises the question of the relation between the 
affirmative and negative Upanigadic passages. Sarvajnat- 
man considers two views — one advocated by Mandana, 
the other by Padmapada. The former holds** that the 
negative Upanisadic passages are primary, while the 
affirmative ones are secondary. Padmapada, on the other 
hand, holds‘ that the absence of duality in Brahman 
presumptively known from the knowledge of the absolute 
nature of Brahman arising from the affirmative Upanisadic 
passages, is restated by the negative Upanisadic passages. 
Thus the latter are secondary, while the affirmative 
Upanisadic passages are primary. While Sarvajnatman 
accepts this view as highly commendable, faultless, and 
desirable, he refutes’ the former view on the ground that 
the negative Upanisadic passages cannot directly convey 
Brahman as of the nature of bliss, etc. Sarvajnatman, 
however, advances’ his own view that the negative 
Upanisadic passages, by denying all duality, confirm the 
knowledge of the absolute nature of Brahman arisen from 
the affirmative Upanisadic passages. This view seems to 
be an improvement on that of Padmapada. 
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The question whether lordship is natural to Brahman 
or not is answered‘ in the negative by Sarvajfiàtman, on 
the ground that lordship involves a reference to the 
controlled beings; and whichever is dependent on some- 
thing else is illusory, and hence lordship, being illusory, 
cannot be natural to Brahman. This conclusion seems 
contrary to the view of the author of the Brahma-sitra, 
who in the aphorism pardbhidhydndtiu tirohitam tato hyasya 
bandhaviparyayau'*" holds that lordship is natural to Brah- 
man. Sarvajnatman, with a refreshing independence of 
judgment, points out'*' that the author of the Brahma-sitra 
has said so from the opponent's stand-point and it is not 
his final view. And to substantiate this point, he refers‘ to 
the other aphorism kdamdditaratra taira cáyatanüdibhyah'** 
which treats lordship on a par with attributes like possess- 
ion of desire, etc., which cannot be said to be natural to 
the attributeless Brahman. Hence, Sarvajfiàtman holds‘ 
that Brahman is eternal, pure, consciousness, ever-releas- 
ed, real, subtle, existent, all- pervasive, absolute, and bliss. 


And herein lies Sarvajiatman’s contribution to the theory 
of the nature of Brahman. 


As regards the elucidation of the nature of Isvara and 
jua, Sarvajnhatman adopts the well-known theory, the 
pratibimba-vada, and in this he seems to have been influ- 
enced by the view of Padmapada. 


Coming to the practical side of Advaita, Sarvajnatman 
speaks!“ of asceticism as a necessary condition for attain- 
ing the knowledge of Brahman. He holds“ that the remote 
means, namely, the performance of rituals including the 
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optional ones (kdmya-karma) leads to the desire to know 
Brahman; and after this result is achieved the remote 
means should not be pursued. Again, Sarvajfiátman 110108 
that the Upanisadic texts alone give rise to the direct 
experience of Brahman-Atman; and $ravana, manana, and 
nididhydsana remove the impediments which are present 
in the intellect of the aspirant who has such a knowledge 
and which hinder the knowledge from becoming effective 
in dispelling avidyd. 


Sarvajiatman’s relation to the schools of thought 
other than Advaita deserves to be mentioned. He is mainly 
concerned with criticising the doctrine of niyoga held by 
the Prabhakara school, and the doctrine of bhavaná 
maintained by the Kumarila school. His criticism*'* of the 
doctrine of niyoga is original, and he is so well-versed 
in the Pirvamimamsa school that he cites the bhasya. texts 
of Sabara and points out that the doctrine of niyoga is 
contrary to the latter. And his criticism"* of the doctrine 
of bhdvand also is amazingly logical. 


Summing up, Sarvajfiátman as a philosopher has a 
considerable historical importance. His main contribution 
to Advaita rests in his clear exposition, in verses, of Sri 
Sankara’s views stated in his bhdsya on the Brahma-sütra. 
His work is entitled Samksepasariraka; and the title is very 
significant, as throughout the work, Sri Sankara’s phrases 
and arguments recur. He is most concerned with finding 
a way of reconciling the apparent contrary statements of 
Sri Sankara. His treatise is systematic, critical, and 
without any trace of dogmatic assertion. He does accept 
the foundations laid by his predecessors, yet he makes 
improvement on them. He is best in detail and in criticism. 
His style is easy and unpedantic. He has an admirable 
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literary sense, and, in fact, only several centuries after 
Sarvajfidtman the world could produce Vidyaranya, who 
like Sarvajfiatman, wrote in verses on the Advaitic concepts 
in an admirable way. Sarvajnatman is a great philosopher 
who influenced profoundly the Advaita thought in the 
subsequent ages. Madhusüdana Sarasvatt in his Advaita- 
ratna-rakgana characterizes him as one who knows the 
traditional interpretation of the Advaita Vedanta. His 
views are respectfully cited by Appayya Diksita, 
Madhusüdana Sarasvati, and Brahmananda Sarasvati. It 
is heartening to see that he has been followed by a galaxy 
of Preceptors of Advaita in the great Kamakoti-pitha of 
Adi Sankara which continues to shed its lustre on 
humanity even to the present day. 
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॥ सक्षेपशारीरकम्‌ ॥ 
॥ प्रथमोऽध्यायः ॥ 
INVO CATION 
[1] 
अनृतजडबिरोधि रूपमन्तत्रयमलबन्धनदुःखताविरुदम्‌ | 
अतिनिकटमविक्रियं मुरारेः परमपदं प्रणयादभिष्टवीमि n 


I devoutly praise the supreme status of Visnu — the 
enemy of the demon named Mura — whose nature is 
opposed to what is unrealand insentient, which is free 
from the three limitations (of time, space, and objects), and 
is like-wise free from impurity, bondage, and misery, and 
which is immediate, and immutable. 


The ultimate reality is sometimes represented in the Upanisadic 
texts as Brahman — the all-pervading principle, and, at other 
times, as Atman — the inner consciousness of the individual soul. In 
this verse, an invocation is addressed to Brahman which appears as 
God (87८7८), the individual soul (jiva), and the phenomenal world, 
through the veil of avidya which is superimposed on it, and which 
consists of three strands of sattva, rajas, and. tamas. Brahman reflected 
in avidya is God. The latter, although one, is designated by such terms 
as Brahma, Visnu, and Siva representing His creating, maintaining, and 
destroying aspects respectively, according to the preponderance of 
rajas, sattva, or tarmas. Brahman reflected in mind —the product of 
avidya — is the individual soul, while Brahman which serves as the 
original (bimba) is pure; and it is the supreme form of both God and the 
individual soul. (See Introduction, p. 103). The latter when divested 
of their respective qualities superimposed on them by avidyg and its 
product are identical with the supreme reality which is Brahman. 

A-20 
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[2] 
स्वाज्ञानकल्पितजगत्परमेश्वरत्व- 
जीबत्वमेदकलुषीकृतभूमभावा | 
स्वाभाविकस्वमहिमस्थितिरस्त मोहा 
प्रयक्चितिविजयते भुवनेकयोनिः ॥ 


Pre-eminent shines the inner consciousness which is the 
sole cause of the universe; whose infiniteness is marred by 
the diversity of the universe, supreme lordship, and the 
nature of the embodied soul that are superimposed on it by 
its avidyd; which stands aloft on its permanent and natural 
eminence; and which is unaffected by avidyd. 


This verse is an invocation addressed to Atman. The latter is 
undifferentiated consciousness; and, it is the locus and object of aviyda 
(SS, I, 319). Avidyā veils the Atman and illusorily presents it in the 
forms of God, the individual soul, and the phenomenal world. 
(SS, I, 20). Atman is identical with Brahman; and, depending on 
avidyà abiding in it, it is the source of the universe. (SS, I, 323). 


[3] 
प्रत्यक्प्रमाणकमसत्यपराकप्रभेदं 
प्रक्षीणकारणविकारविभागमेकम्‌ | 
S 6 6 
चेतन्यमात्रपरमाथनिजस्वभाव 
्र्ञ्चमच्युतमहं प्रणतोऽस्मि नित्यम्‌ ॥ 

I ever bow humbly tothe immutable Brahman which is 
identical with Atman — the inner consciousness; which 15 
self-evident; in which the difference from the external 
world is sublated; and in which the cause, (that is, avidyà), 


and its modifications are annihilated; which is one and 
whose true nature is pure consciousness. 
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[4] 
a की ` ब F eos 
ओपत्तिकी शक्तिरशषवस्तुप्रकाशने कायवशेन यस्याः । 
C. श्च वि व SLS (९ * वा =] ड 
बिज्ञायते विश्वविवत हेतोनमामि तां वाचमचिन्स शक्तिम्‌ ॥ 

I salute the Speech (of the form of Veda) which 
possesses inconceivable power; which arises’ from the 
transfigurative material cause of the universe (that is, 
Brahman), and whose innate power of imparting the 
knowledge of the supreme Brahman’ is known from 
the effect (namely, the rise of the direct experience of 
Brahman-Atman). 

l. vide Brh., YI, iv, 10. 


2. agesavastuprakasane — sesah pararthah aparürthasarvapradhana- 


bhntacidatma - vastuprakasane [S] 


[5] 
'प्रारम्भाः फलिनः प्रसन्नहृदयो यश्चेत्तिरश्चामपि 
नो चेद्विश्वसूजोऽप्यलं विफलतामायान्त्युपायोद्यमाः | 
EN 
विर्वैश्वयेमतो निरड-कुशमभूचस्येव विश्वप्रभोः 
सोऽयं विश्वहिते रतो विजयते विध्नेश्वरो विश्वकृत्‌ ॥ 
Pre-eminent shines Lord Ganesa. When He is kindly 
disposed the endeavours of even the lower animals give 
forth infallible results and when not gracious the efforts of 
even the Lord of creation to attain the desired objects 


become thoroughly futile. His sovereignty over the 
universe is unimpeded; He is the Lord as well as the 


1. आरपग्भा:-0'. 
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creator of this universe! and He is keen on the prosperity 
of this universe. 


l. visvakyt — vwiívasya karla tatkarirnam prajapatinam | vighna- 

paharanit...visvakarta ityarthah. [AP]. 
[ 6.] 
वाग्विस्तरा यस्य ब्रृहत्तरङ्गा वेलातट वस्तुनि तत्त्वबोधः | 
९ R e 

रल्लानि तर्कप्रसरप्रकाराः पुनात्वसौ व्यासपयोनिधिनेः N 

May the sage Vyasa who is like the ocean purify us. 
He, whose extensive speeches are the high waves; the true 


knowledge of Reality is the shore; and whose modes of the 
application of reasoning are the gems. 


Lu 
वक्तारमासाद्य यमेव नित्या सरस्वती स्वार्थसमन्वि तासीत्‌ | 
निरस्तदुस्तर्ककलङ्कपङ्का नमामि तं राूरमचिताद्विम ॥ 


I salute Sri Sankara whose feet were worshipped by 
all; and on obtaining that exponent the eternal speech— 
the Veda—became possessed of its true import, as from it 


the fallacious reasoning, metaphorically, the dirt and loose 
clay, has been removed. 


[8] 
यदीयसंपर्कमवाप्य केवलं वयं कृतार्था निरवद्यकीर्तयः | 
जगत्सु ते तारितशिष्यपडःक्तयो जयन्ति देवेश्वरपाद्रेणवः ॥ 


i Ne 1. व्ता स्यात्‌-- Mi 
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Pre-eminent shine the particles of dust which stuck to 
the feet of Sri Suresvara and which helped the series of 
disciples to cross the ocean of transmigration; and on 
merely getting their contact we, the pupils, have achieved 
our purpose and spotless fame in this world. 


[9] 
गुरुचरणसरोजसंनिधानादपि वयमस्य गुणेकलेशभाजः । 
अपि महति जलाणवे निमझाः सलिलमुपाददते मित हि मीनाः ॥ 


Though we are in the proximity of the lotus-like feet of 
the preceptor we share only abit of his virtues, like the fish 
which, though immersed in the ocean, take in only a small 
measure of water. 


[10] 
शाक्तो गुरोश्वरणयोनिकटे निवासाज्नारायणस्मरणतश्र निरन्तरायः | 
शारीरकार्थविषयावगतिप्रधानं संक्षेपतः प्रकरणं करवाणि AA ॥ 


On account of my residing in the vicinity of my 
preceptor’s feet, I have become competent (to write this 
treatise). The obstacles (that are likely to occur 2 
attempts like this) have been removed by my preceptor's 
contemplation on Lord Narayana. Gladdened (by this) as 
T am, I shall compose briefly this treatise that has for its 
main purpose the knowledge of the oneness of Brahman 
which is the fruit as well as the subject-matter of the 
bhasya on the Brahma-sutra. 


[11] 
पद्वाक्यमाननिपुणा निपुणं विम्न॒शन्त्विदं प्रकरणं मनसा | 
गुणदोषनिर्णयनिमित्ततया प्रथिता हि पण्डितजना जगति ॥ 
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Let the learned in grammar, Mimàmsà, and logic 
intelligently review this treatise with attention. For, in 
this world learned men are well-known as being the means 
of deciding the excellence and defect (of any work). 


[12] 


विद्वांसो यदि मम दोषमुदिरियुयेद्ा ते गुणगणमेव कीतेयेयुः | 
तुल्यं agg मनुते मनो मदीयं कष्टं तहत मनुते यदाह मन्दः ॥ 


If learned men point out the defects or praise the 
excellences in my work, my mind highly considers them 
both as equal. Alas! it considers as pitiable what a dull 
person points out. 


Learned men by pointing out defects in a work help the author to 
rectify those defects; and their words of praise about the work area 
source of encouragement. It is in this sense our author says that he 


highly values the criticisms as well as the words of praise of the learned 
men as being equal. 


[13], 


MEN ° ° = 
महामहिम््रामपि यश्चिकोषेति स्वभावसंशुद्धतरं तिरो aa: | 
: [S 
स ननमाच्छादयितं, प्रबतते विवस्वतो हस्ततलेन मण्डलम्‌ ॥ 
He, who wishes to put aside the reputation—very pure 
in nature, of the persons having exalted intellectual power, 
certainly attempts to conceal the orb of the sun with the 


palm of the hand. 


Fe fF ts Le 


1. age—B. 
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RESULT OF INQUIRY 
[14] 
पुरुषापराधमलिना धिषणा निरवद्यचक्षरुदयापि यथा | 
न फलाय 'भच्छेविषया भवति श्रृतिसंभवापि तु तथात्मनि धीः॥ 


Just as the cognition though arising from a faultless 
eye and relating to Bharchu! but being obscured by the 
fault of a person, does not lead to determination in regard 
to Bharchu so also the cognition of Brahman arising from 
the infallible Veda, being coloured by the predilections of 
man does not become fruitful (by dispelling avzdya). 


1. Bharchu, a favourite minister of a king was led toa forest by 
those who were jealous of him, and he was reported dead to the king. 
Later, the king happened to see him in the forest, and he mistook him 
for a devil. Here the point of illustration is : the knowledge relating to 
Bharchu arises through a faultless eye. But it does not lead to the 
determination in the form ‘This is Bharchu’, because of the contrary 
notion that Bharchu was dead. Similarly, the knowledge of Brahman 
arising from the infallible Upanisadic sentences is not effective in 
dispelling avidya, because the intellect of the person who has such a 
knowledge is confounded by the latent impression arisen from enjoy- 
ment of worldly objects, doubt regarding the validity of the Upani- 
sadic passages, contrary notion as regards the import of the Upanisadic 
teaching, and an unconscious reassertion of old habits of thoughts 
incompatible with the truth since learnt. 


The story of Bharchu is based upon the Chandogya Upanisadic text 
VI, xiv, 1. y 


[15] 
पुरुषापराधविगमे तु पुनः प्रतिबन्धकव्युदसनातू सफला | 
मणिमन्त्रयोरपगमे तु यथा सति पावकाडूवति धूमळता ॥ 


वल क al VU EL फिनननननननननन नर 
1. भत्छुविषया-?: 
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Just as there arises the column of smoke from fire, 
only after the removal of the counteracting jewel and the 
charm, so also the cognition of Brahman becomes fruitful 
after the removal of the defects (of the aspirant). 


[16 | 
पुरुषापराधविनिवृत्तिफलः सकलो विचार इति बेदविदः | 
अनपेक्षतामनुपरुध्य गिरः फलबड्धवेत प्रकरणं तदतः ॥ 


Without denying the self-validity of the Vedic texts, 
experts in the Veda maintain that the entire science of 
inquiry, (namely, the Purva-mimaémsaé and the Uttara- 
mimamsa@) has for its purpose the removal of personal 
predilection. Hence this treatise would become fruitful. 


It is concluded in the  Zaimini-sutra—autpattikastu sabdasya 
arlhena — sambandhah...... arthe'nupalabdhe tatpramanam — büdarayana- 
syanapeksitatvat (I, i. 5) that the Vedic texts are intrinsically valid in 
giving rise to the knowledge of their sense. Ifit is said that inquiry is 
helpful to the Vedic texts in giving rise to the cognition of their sense, 
then the Vedic texts are exposed to the fault of losing their intrinsic 
validity and thus there would arise conflict with the import of the 
aphorism cited above. Hence itis stated that inquiry only removes 
the defects present in the intellect of the aspirant. i 


[17] 
पुरुषापराधशतसंकुलता विनिवतेते प्रकरणेन Rm: | 
स्वयमेव वेदशिरसो वचनादथ बुडिरुद्भवति मुक्तिफला ॥ . 


The import of the Vedic texts is confused by hundreds 
of personal faults, and this confusion disappears as 4 
result of this treatise. Then the cognition, having 
liberation as its fruit, arises from the Upanisadic texts 
without any extraneous aid. 
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[ 18 | 
स्वाध्यायवन्न करणं घटते विचारो 
नाप्यड्रमस्य परमात्मधियः प्रसूतौ । 
सापेक्षतापतति वेदगिरस्तथात्वे 
ब्रह्मात्मनः प्रमितिजन्मनि तन्न युक्तम्‌ ॥ 


In giving rise to the cognition of Brahman-Atman, 
inquiry serves neither as the efficient cause like one’s own 
‘Veda, nor as an ancillary to the Vedic text. For, in that 
case, absence of self-validity is liable to occur to Vedic 
text in giving rise to the knowledge of Brahman which is 
identical with Atman. And, that is not proper. 


[19] 

व्युत्पन्नस्य हि बुद्धिजन्म सहसा वाक्यश्रुतो श्यते 
वाक्यार्थे न ततोऽस्ति बुडिजनने मीमांसनव्याप्रृतिः | 

तेनाथात्‌ करणाद्भावभजने मीमांसनस्याश्रिते 
वेदार्थप्रमितो तु वेदवचसः सापेक्षतायास्यति ॥ 


Inquiry does not function in giving rise to the cogni- 
tion of the sense of a sentence; for, it is seen that cognition 
arises to one well-trained in language, immediately on 
hearing a sentence. So if, by presumption inquiry is 
regarded as the efficient cause or accessory to it, then in 
giving rise to the valid cognition of its sense, the Vedic 
text is exposed to the fault of losing its self-validity. 


AVIDYA 
[ 20 ] 


आच्छाद्य विक्षिपति संस्फुरदात्मरूपं 
जीवेश्वरत्वजगदाकृ तिमिमुषैव | 
अज्ञानमावरणविश्रमशक्तियोगा- 


: दात्मलमात्रविषयाश्रयताबलेन ॥ 
A 21 
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Avidyá, owing to the strength of having the pure con- 
sciousness as its locus and content, comes to have a veiling 
and a transfiguring faculty. It veils the ever-luminous 
Brahman-Atman, and (then) projects it illusorily in the 
form of embodied souls, God, and the phenomenal world. 


[21] 
प्रत्यक्त्वमात्रविषयाश्रयताबलेन प्रद्यक्खरूपमपिधाय पराग्बिवर्तें: | 
प्रसञ्चमद्ठयमदोषविशेष' हीनं विक्षिप्य तिष्ठति तदग्रहणं wa | 


Avidy@ partially conceals the nature of Atman, owing 
to the strength of having it as its locus and content. It 
illusorily presents Atman which is absolute and free from 
all differences, as the external world, etc. And avidyd is 
indeterminable (either as real or as unreal). 


Avidyü conceals only the blissful form of Brahman-Atman and 
* not the consciousness aspect of it. It is only the latter that manifests 


avidya. Hence it is said that avidyz partially conceals the nature of : 
Atman. 


THE NATURE OF THE SELF 
[ 22 | 
परक्षलिङ्गवचनानि हि gafa 
| निदेःखनित्यसुखविग्रहतां प्रतीचः | 
" निदुःखनित्यसुखविग्रहभूम्रि नास्मिन्‌ 
at संभाव्यते eh पुरोदितमल्परूपम्‌ ॥ 


Perception, inference, and verbal testimony ascertain 
that Atmanis free from misery, is eternal, and is of the 
nature of bliss. In this great one which is pure conscious — 
ness, free from misery, and which is eternal and of ४16 | 


1. शून्य 1५, Ts 
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nature of bliss, the existence of the limited forms (namely, 
the form of God, the embodied soul, and the phenomenal 
world) previously mentioned' is unimaginable. 


1. Sce $$, I, 9. 
[ 23] 
प्राज्ञ सुखं समनुभूय समुत्थितः सन्‌ 
स्वेप्रकारविषयप्रतिपत्तिशून्ये | 
सुत्तोऽहमत्र सुखमित्यनुसंदधानः 
सर्वोऽपि जन्तुरवगच्छति तस्य सौख्यम्‌ ॥ 
Having fully experienced the bliss in the state of deep 
sleep which is devoid of all types of cognition of objects, 
and having come to the waking condition, every one 


recollects ‘I slept happily here’. ‘Thus every being 
experiences the blissful form of Atman. 


Sarvajfidtman sets forth the experience of every being which 


proves the blissful form of Atman. 
[24] 


ud यदर्थमिह वस्तु यदस्ति किचित्‌ 
e "^ 
पाराथ्येसुज्झति च यन्निजसत्तयेव | 
तहठर्णयन्ति हि सुखं सुखलक्षणज्ञा- 
स्तत्मत्यगात्मनि समं सुखतास्य तस्मात ॥ 


Experts describe happiness as one, with reference to 
which all objects in the world are ancillary and which by 
its very existence gives up the state of being an ancillary 
to anything else. That description is equally applicable 
to Atman. Hence Atman is of the nature of bliss. 


Sarvajfiatman in this and the following verse proves through in- 


ference that Atman is of the nature of bliss. 
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The inferential argument put forth in this verse is as follows : 


atma sukhibhinnah sukhalaksanavattvat, vaisaytkasukhavat, SS. 


[ 25 ] 
प्रमानुपाधिरसुखात्मनि नोपलब्धः 
स प्रत्यगात्मनि Baa fue: | 
घरयःश्रृतेरपि ततः सुखतालुमान 
नेयायिकोऽपि न दृगात्मनि Agha ॥ 


Absolute bliss is not found in the objects that are 
different from Atman. It is ever experienced in the self 
of even an insect. This is established by the preyah $ruti.* 
So even the follower of the Nyaya system will not deny 
the inference of Atman as being of the nature of happiness. 


l. Vide ‘This self is dearer than a son, dearer than wealth, 
dearer than everything else, and is innermost’ Brh. I, iv, 8. 
The inferential argument put forth in this verse is as follows : 


atmi sukham, anaupadhikagocaratvat, yannaivam tannaivam, yathi 
duhkhadi, SS. ८ 


[ 26 ] 
आनन्दविग्रहमपास्तसमस्तदुःखं वस्तुखभावपरिकल्पितसवेभेदम्‌ | 
आत्मानमध्ययनविध्यनुसारिणस्तं प्रत्यक्षतः श्रृतिशिरःसु समामर्नान्त ॥ 

Those who follow the injunction of the study of one’s 
own branch of the Veda directly ascertain Brahman from 


the Upanisads' as of the form of bliss, and as one free from 
all miseries, and all differences by virtue of its very nature: 


Sarvajnatman in this verse refers to the rufi texts that convey 
that Atman which is identical with Brahman is of the nature of bliss. 


1. Vide Brh., IIT, ix, 18, and Chand., VII , Xxiii, 1. 
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SUPERIMPOSITION 
[27 ] 


अध्यस्तमल्पवपुरस्य न वास्तवं त- 
तत्यक्पराग्द्वयमिदं हि परस्परस्मिन्‌ | 

अध्यस्ततां प्रति समर्थमबरोधमात्र- 
मन्योन्यरूपमिथुनीकरणे निमित्तम्‌ ॥ 


The limited form (that is, ego or ahampadartha) is a 
superimposed entity and it is not real (as such). It consists 
of two elements'—conscious (element) and the objective 
(element); and these two are capable of undergoing 
mutual superimposition. And avidya alone is the cause of 
their mutual superimposition. 


1. Ego is a complex of Brahman-Atman and mind. 
For details See Introduction. p. 98. 
[ 28 ] 
asad न त्रितयं निमित्त- 
मध्यासभूमिषु जगत्यनुगच्छतोदम | 
ब्राह्मण्यजातिपरिकल्पनमात्मनीष्ट 
जात्या न साम्यसुपलब्धमिहास्ति किचित्‌ ॥ 
The group of the three elements, namely, the cogni- 
tion of similarity (defect in the instrument of knowledge, 
and the latent impression ) is not the cause of superimposi- 
tion, as it does not pervade all cases of superimposition 
occurring in this world. The superimposition of Brahmin- 


caste in Brahman-Atman is desired by the scripture’, but in 
it the similarity of being a particular caste is not cognized. 


1. Vide the éruti text: brahmano yajeta. 


For details See Introduction, p. 87. 
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[ 29 ] 
भूयरत्व वन्ननु गुणावयवक्रियाणां 
सामान्यपूगवपुरुक्तमिहाभियुक्तेः | 
साहृर्यवस्तु न चिदात्मनि किचिदत्र 
जात्यादिभिः सह निरीक्षितमस्ति तादृक्‌ ॥ 


It has been said by experts that the category—simi- 
larity is of the nature of the aggregate of the generalities 
that pertain to the abundance of the qualities, limbs, and 
activties.. Such character of similarity is not perceived 
in the self along with (brahmin) caste, etc. 


1. When it is said that 'gayal' is similar to ‘cow’, what we mean 
is that in gayal there is the presence of the generic attributes of qualities 
like whiteness, of limbs like the characteristic of having a dew lap, of 
activities like eating and chewing that are present in cow. The presence 


* of the aggregate of these generic attributes constitutes similarity. 
[30] | 
विषयकरणदोषान्न भ्रमः संविदि स्या- 
दपि तु भवति मोहात्‌ केवलादेवमेव | 
भगवति परमात्मन्यद्वितीये विचित्रा 
इयमतिरियमस्तु भ्रान्तिरज्ञानहेतुः ॥ 


The erroneous cognition arises regarding the 
empirical knowledge, not owing to the defects present in 


A 


‘i the object and the sense-organ, but only owing to avidyd 
ie es unassisted by any extraneous means. Similarly, the 
| NS indescribable cognition of duality in the adorable absolute 
b Fi self is erroneous and is caused by ८००96. 

He 

) For details See Introduction, p. 88. This verse is restated in the 


‘second adhyaya of this work. See II, 172. 


MR PD ED NE 
1. वत्तनुगुणा-- B: 
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[31] 
संसिद्धा सविलासमोह्विषये वरतुन्यधिष्ठानगी- 
नाधारे$ध्यसनस्य वस्तुनि ततोऽस्थाने महान्‌ संभ्रमः | 
rane * iN 
केषांचिन्महतामननतमसां ' निबन्धमात्राश्रया- 
द्न्योन्याध्यसने निरास्पदमिदं शून्यं जगत्‌ स्यादिति ॥ 
The designation of ‘substrate’ (adhisihana) is well- 
established not in the substance that serves as the locus 
(ādhāra) of the superimposed object, but in the substance 
that is the object of avidyd with its product. Hence the 
great anxiety owing to prejudice of some perverted men of 
utter ignorance is improper, the anxiety,namely,acceptance 


of mutual superimposition is open to the defect that this 
world being devoid of a substratum would become a void. 


For details See Introduction. pp. 99-100. 


This verse is restated in the third adhyaya of this work. Sce III, 239. 


[32] 
अधिष्ठानमाधारमात्र यदि स्यात्‌ प्रसञ्येत सत्यं तदा चोद्यमेतत्‌ | 
न चैतत्सकार्यस्य मोहस्य वस्तुन्यधिष्ठानगीगोचरे लोकसिडा ॥ 


If the mere locus were the substrate, then certainly 
this objection would hold good. But this is not so. The 
name ‘substrate’ is applied in the world to the substance 


that is the object of avidya with its products. 


For details See Introduction, p. 99. 


|o ee आ कक eee 
1. पाण्डित्यगर्वाश्र B. 
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[33] 


कि चानृतट्ठयमिहाध्यसितव्यसिष्ट 
स्याच्चेत्तदा भवति चोद्यमिदं त्वदीयम्‌ | 
सत्यानृतात्मकमिदं मिथुनं AIA- 
दृध्यस्यते किमिति शन्यकथाप्रसङ्गः ॥ 
Moreover, if it were intended here that a pair of 
unreal objects is to be (mutually) superimposed, then your 
objection would stand. When the pair consisting of the 


real and the unreal forms is mutually superimposed, where- 
fore arises (the possibility of) the objection of voidness? 


For details See Introduction, pp. 99-100. 
[ 34 ] 


6 : 
इद्मथेवर्त्वपि भवेद्रजते परिकल्पितं रजतवस्त्विदमि । 
रजतश्रमेऽम्य च परिस्फुरणान्न यदि स्फुरेन्न खलु शुक्तिरिव॥ | 

The silver is superimposed on the object in front of । 
the perceiver, namely, the element—‘this’. The element— | 

‘this’ also, as it is manifested in the erroneous cognition | 

of sliver, is superimposed on the silver.' If it were not 


so, it would not be manifested (in the erroneous cognition) 
like the (specific nature of the shell.) 


1. The mutual superimposition of the ‘this’ element and silver is 


inferentially proved. 


ï 2. Reasoning which is an aid to a pramāna is set forth. 


[35 ] 
रजतप्रतीतिरिदमि प्रथते ननु यद्ठदेवमिदमित्यपि धीः | 
रजते तथा सति कथं न भवेदितरेतराध्यसननिर्णयधीः 11 
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Just as the cognition of silver presents itself in the 
element— 'this', so also the cognition of the element—‘this’, 
certainly arises in the object ‘silver’. When such is the 
case, how is it not ascertained that there is mutual super- 
imposition ?? 


1. The mutual superimposition of the ‘this’ element and silver 
is an object of ordinary experience. 


[ 36 | 
अध्यस्तमेव हि परिस्फुरति भ्रमेषु 
नान्यत्कथंचन परिस्फुरति भ्रमेषु । 
रज्जुत्वशुक्तिशाकलत्वमरुक्षितित्व- 
चन्द्रेकताप्रभ्नतिकानुपलम्भनेन ॥ 


In erroneous cognitions (of serpent, silver, mirage, and 
two moons), there is not the apprehension of the rope, the 
piece of shell, the desert, and the unity of moon, etc. Only 
the superimposed object appears therein. In no case does 
an object different from the one superimposed appear in 
erroneous cognitions. 


[37] 
इतरेतराध्यसनमेव ततश्रितिचेत्ययोरपि भवेदुचितम्‌ | 
रजतभ्रमादिषु तथावगमान्न हि कल्पना गुरुतरा घटते ॥ 


As it is observed thus in erroneous cognition of silver 
etc., it is but proper to admit the mutual superimposition 
of self and not-self. Certainly any other assumption, 
being superfluous, will not be reasonable 


[ 38 ] 
अनुभूतियुक्‍त्यनुमितित्रितयांदितरेतराध्यसनसिडिरतः । 


चितिचेत्यवस्तुयुगलस्य न चेत्‌ त्रितयस्य बाधनमिहापतति ॥ 
23 
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Hence the mutual superimposition, of self and not-self 
is ascertained by the triple evidence of experience, reason- 
ing, and inference. Otherwise the three grounds men. 
tioned’ will be open to contradiction. 


1. See SS, I, 34-5. 


vide ‘rajatapratitiridami prathate’ [SS, I, 35,] ityasmin padye upapa- 
dita anubhutih, tatah purvapadye 'idamarthavastvapi bhavet’ ityasmin ukte 
Juktyanumiti, AP. 


[33] 
सह्शसांशपराग्विषयेषु Agate दोषवशाञजगति भ्रमः | 
भवतु तत्सकल ated वयं तदुपचारवशाद्‌ दृशि शक्नुमः ॥ 
If it be said that in worldly experience, erroneous cog- 
nition arises in objects that are similar, composite, and 


external, then let it be. Weare able to attribute all these 
to the self by virtue of worldly usage. 


For details See Introduction, pp. 96-7. 


upacarah—vyavaharah, SS. 
[ 40 ] 


अपि च भाष्यकृदेव तदब्नवीद्रिषयताद्यपचारसमाश्रयात | 
स्ववचसेव न तावदिति aaa सकलमात्मनि विश्रमसिडये ॥ 


Moreover, by openly proclaiming in the texts ‘na 7०८८, 
the author of the bhàsya has declared, resorting to worldly 
usage, objectness, etc., in the case of the self in order to 
establish erroneous cognition regarding it. 


1. The following bhasya text is referred to here. 


na tavadayam ekantenüvigayah, asmatpratyayavisayatvat, Adhyasa- 
bhagya. 


- For details See Introduction, pp. 96-7. 
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[41] 


अपरोक्षरूपविषयश्रमधीरपरोक्षमास्पदमपेक्ष्य भवेत्‌ । 
मनसः Sat नयनतो यदि वा स्वपनश्रमादिषु तथा प्रथितेः ॥ 


The erroneous cognition of objects in the form of 
immediacy comes about depending on the locus cognized 
as immediately by the mind, by itself, or by the sense of 
sight;' for, it is so presented in dream, delusion, etc. 


1. See the following two verses. 


For details See Introduction, p. 97. 


[ 42 ] 
स्वतोऽपरोक्षा चितिरत्र विभ्रमस्तथापि रूपाकृतिरेव जायते | 
मनोनिमित्तं खपने ger हुविनापि चक्षविषयं स्वमास्पदम्‌ ॥ 
Here, in the dreamstate, erroneous cognition of objects 
arises repeatedly in the substrate—the self which manifests 


itself immediately and which is beyond the scope of the 
sense of sight and the intellect. 


For details See Introduction, p. 97. 


[43 ] 
मनोवगम्येऽप्यपरोक्षताबलात्तथाम्बरे रूपमुपोल्टिखन भ्रमः | 
सितादिभेदैबेहुधा समीक्ष्यते यथाक्षिगम्ये रजतादिविभ्रमः ॥ 


In the ether cognized by the mind, there arises by force 
of immediacy the illusion ascribing various colours to it 
such as whiteness, etc. Similarly, there is the illusion of 
silver, etc., in the substrate cognized by the visual sense. 
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[44] 
ज्ञातेऽपि तावति ततोनतिरिक्तरूपे- 
प्यज्ञानतः स्फुरणमस्फुरणं च इष्टम्‌ | 
दूरस्थयोनेनु वनस्पतिवस्तुनोस्त- 
sal न दृ्टिविषयोऽवगते च ते नः N 


Regarding the same object which is perceived, there 
is manifestation and also no manifestation owing to some 
defect. It is well-known that when two trees which are 
(apart and) at a distance are perceived, their difference 
(which is of the nature of the tree) is not noticed. 


For details See Introduction, p. 94. 
ajnanatah—dosavasat, AP. 
[ 45 | 
यत्रापि देवगतितो;स्त्यतिरिक्तभावो 
रूपात्मतीतिविषयादितरत्र रूपे । 
तत्राप्यबोधघटनां प्रति नाङ्गभाव- 
स्तस्यातिरिक्तवपुषो ऽपुनरुक्तरूपात्‌ ॥ 


Though there exists difference accidentally between 
the (general) feature (of the shell, that is, the ‘element— 
this’) which is cognized and the (specific) feature (of the 
shell, that is, triangular form, etc.) which is not cognized, 
yet the difference does not account for the unknown 
nature of the specific feature of shell which is different 
dd from the (general) feature that is denoted by the word 
mu (‘this’) which is not synonymous (with the word ‘shell 
conveying the specific feature of the shell) 


^s 


For details See Introduction, p. 94. 


* at = See 
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[ 46] 


Al Q 
Tel दमंशाखुथगप्रतीता त्रिकोणता स्या न्ननु वस्तुवृत्त्या | 
तथापि तत्स्थं न प्रथक्‍्त्वमिष्टं तदप्रबुडत्वनिमित्तभूतम्‌ ॥ 
Indeed the triangular form (that is, the specific fea- 
ture) of shell which is not perceived is naturally different 
from the element—‘this’ (that is, the general nature) of the 


shell. Nevertheless, the difference that exists in its specific 
feature does not account for its unknown aspect. 


For details See Introduction, p. 94. 
[47] 


यतः प्रपश्यन्नपि भेदिनः र्वं बनस्पते रूपमभिन्नमस्मात्‌ । 
न भेदमस्य प्रतिपद्यतेऽदष्णा बनस्पतेः पाइवेगतातरस्मात्‌ ॥ 


The reason is this: though the tree which has dif- 
ference from the one nearby is well-examined, yet that 
difference which is of the form of that tree does not come 
within the range of perception. 


[ 48 ] 


सप्रसमिज्ञनयनोत्थधियो घटादेः 
स्वाभाविकातस्ववपुषो ऽनतिरिक्तरूपः | 
*ऱथेमाप्रबोधविषयो विषयत्वमेती- . 
त्ङ्गीकृतं ननु मितेऽपि घटादिकेऽथे ॥ 
The permanence of the pot, etc., which is naturally 


identical with the form of the pot, etc., is not perceived at 
the time of the perception of the latter. But itis admitted 


1. द्मङ्गात्पू-7श 2 ag—B: 3. o aa 2 ag—B. 3. जातातच 
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that it later becomes the object of the visual perception 
accompanied by the awakened latent impression. 


For details See Introduction, p. 95. 
[ 49 | 
एवं स्फुरत्यपि दृगात्मनि तत्खरूप- 
णास्फृतिभाजि परिकल्पिततोपपन्ना | 
सराज्ञानतो जगदिदं परमेश्वरोऽसौ 
जीवोऽहमित्यपि विभागवतोऽट्पकस्य ॥ 


Similarly the self manifests itself in its aspect of con- 
sciousness, but not in its absolute nature. Hence it is reason- 
able that, owing to avidyd, there is the superimposition on 
it of the limited forms such as ‘This is the universe’, ‘He 
is God’, and ‘I am the individual soul’ 


[ 50 | | | 
अल्पं रूपं बन्धनं प्रत्यगात्मा बडोऽनेन स्वच्छचैतन्यमतिः | 
सात्माज्ञान कारणं बन्धनेऽस्य स्वात्मज्ञानाततन्निवत्तिश्च युक्ता॥ ' 


The inner self which is of the nature of consciousness is | 
fettered by the limited forms! which serve as bondage. The 
cause of its bondage is avidyà present in it. The annihilation 


oA e EUER | 
of avidyà through the realization of the true nature of the 
self is liberation. 


l. See SS, I, 2 and 22. 


[51] 
Es अज्ञानमप्यविदुषोऽस्य न तु स्वतोऽस्ति 
n. चंतन्यनिविकृतिताह्यताबिरोधात्‌ । 
E अज्ञातताप्यनवबोधनिबन्धनेव | 
| नात्माश्रयत्वमपि चोदयितव्यमत्र ॥ . | 
y à | l BEN oe miadi. 
us | 
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As there would be contradiction to the conscious, 
immutable, and non-dual nature of the self, the presence 
of ignorance in the person characterized by it, is not 
(accepted to be) real, but is caused by nescience alone. 
Here the objection regarding-the defect of self-dependence 
should not be raised. ! 


1. The fallacy of self-dependence is not injurious to the school of 
Advaita where everything except the self is not determinable. 


[ 52 | 


द्वारं तमोऽन्वयमपेक्ष्य दृशा हि दृश्यं 
संगच्छते सकलमत्र न नो विवादः | 

मोहोऽपि दृश्यवपुरत्र च संबदध्वे 
तस्मात्तदन्वयनिमित्तमपीह मोहः ॥ 


There is no dispute regarding the view that all objects 
are related to the self through avidyà.' All agree that avidya 
also is an object. Hence the cause of its association (with 
the self, also is avidya. 


l. "atmanyavabhüsamünah mohasambandhah mohayattah, dréyatvat, 
mohakaryaprapancavat, Samb., p. 63 (b). 


[53] 
eres वहति तद्विषयो पयुक्तां खात्मन्यपि स्वरसतः खकरूपसिडेः | 
कार्यप्रप्षपरिकल्पनमात्ममोहान्मोहप्रकल्पनमपीति तथोपपन्नम्‌ ॥ 


Just as empirical knowledge has the required capacity 
to reveal itself as well as its object, so it is intelligible that 


1. वो—M:, Tis T25 Ts, Tas Ts, Tos 
. 2. परक्ता- B: 
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avidyd existing in the self superimposes itself as well as the 
resultant world (on the self). 


For details See Introduction, p. 92. 


[54] 


आत्मा प्रसाधयति वेद्यपदार्थजातं स्वात्मानमप्यवगतिक्षमशक्तियोगात्‌। 
अज्ञानमेवमिदमात्मपरप्रकलप्ती शक्तं भवेदिति न किंचन दोस्थ्यमस्ति॥ 

Just as the soul comprehends the group of objects and 
itself through the power (7/iàna) which makes it the cogni- 


zer, so also it is not unresonable that avidyd is capable of 
superimposing the universe and itself (on Brahman). 


For details See Introduction, p. 92. 


[55] | 
भेदं 5 A 

भेदं च भेद्यं च भिनत्ति भेदो यथैव भेदान्तरमन्तरेण | 
: ९ ^ | 
सोहं च काय च बिभति मोहस्तथेव मोहान्तरमन्तरेण ॥ | 

Just as difference without requiring any other differ- 
m ence explains its own difference (from the objects) as well | 
as the difference between the two things-that are to be — | 


mutually distinguished, so also avidyd superimposes itself — 
as well as its effects without another ००४००७. | 


For details See Introduction, p. 93. 


[ 56] 
ब्रह्मज्ञानं सूचयन्‌ सूत्रकारो बन्धोत्पत्तेहेलुविध्वंसनाय । 
एतत्सव सूचयामास तस्मादेतत्सर्वं भाषते भाष्यकारः di 


The author of the Brahma-siitrahas indicated all these — | 
when he sets forth the realization of Brahman as the anni- 
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hilating factor of the root-cause of the origin of bondage. 
The author of the bhégya, therefore, elucidates them all. 


The theory of superimposition is implicit in the aphorism—athit’ 
to brahmajijnasa, BS, I,i, 1. 


For details See Introduction, p. 94. 


[57] 
तस्मादध्यस्तमेतत्सकलमपि ' दृशो भूमरूपातिरिक्त 
रूप स्वाज्ञानमात्रादिति भवति परब्रह्मधीबाध्यमेतत्‌ | 
इरित्रादिप्रभेदप्रतिहतिफलकज्ञानदोस्थ्यापनुत््यै 
श्रीमच्छारीरकार्थप्रकटनप्ट्ताशालि शास्त्रं विदृध्मः ॥ 


Hence all the objects that are different from the self 
are superimposed on it by nescience. They are all, there- 
fore, sublated by the knowledge of the self. In order to 
remove the incredibility of the view that the knowledge 
of the self has the purpose of destroying the differences 
in the form of the supreme lord, the individual soul, and 
the phenomenal world, we compose this treatise which 
attempts to make clear the true purport of the hoary 
bhasya on the Brahma-sütra. 


[BRAHMAN—THE OBJECT OF INQUIRY] 
[ 58 | 
मीमांसितव्यमनयैव सदद्वितीयं मीमांस्यमेव च सदात्मतयानयैतत्‌ | 
ज्ञातं प्रयोजनमनेन पथेदमस्यास्तन्नान्तरीयकतया च तमोनिवृत्तिः॥ 


The non-dual Reality should be inquired into; it should 
be inquired into as the same as the self by this, namely, 


1. em—Ps 
A 23a 
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the study of the Uttara-mimàmsa. The realization of Brah- | 
man in this manner is the aim of the inquiry. And the | 

C ee : : | 
removal of avidyd invariably ensues from it. | 


[ 59 | 
न च गतार्थेमिदं प्रतिभाति नो न हि विधेः पदमात्मसमीक्षणम्‌ | 
न खलु यागददातिजुहोतिवत्‌ पुरुषतन्त्रमिहात्मनि दर्शनम्‌ ॥ 


Since the knowledge of the self does not fall within the 
scope of Vedic injunction, it appears to us thatthe subject- 
matter of this system is not covered by the Purva-mimamsda. 
Indeed the knowledge of the self does not depend on | 
human activity, unlike sacrificing, making gifts, and | 

‘ offering in fire, | 


It is said that Jaimini has fully inquired into dharma in his Vedic 
exegesis. The knowledge of Brahman, as it comes within the purview 
of injunction such as—aima vā are drastavyah, etc., acquires the chara- 
cter of dharma. (vide: codanalaksano'rtho dharmah, Faimini-sntra. Y. i. 2)- 
Hence Brahman which is adjectival (visesana) to knowledge also comes 


a tibi ; T f 9 प्र 
o within the scope of dharma. Therefore the inquiry into Brahman also 
| must be taken as having received full treatment in the work of Jaimini, 
ह. . | and a fresh inquiry into it in the Uttara-mimümsü is not justifiable. 


नि. | This contention, however, cannot stand. The objects of injunction 
i like sacrificing (Jaga), making gifts (dana), offering in fire (homa), 
etc., are solely achieved by human activity, while the knowledge of 
Brahman arises from the thing itself and not through human activity: 
So it does not fall within the scope of injunction and hence it is not 2 
dharma. It follows from this that Brahman does not fall within the 
range of dharma. So Jaimini did not address himself to the inquiry 
into Brahman and a fresh inquiry is called for. 


|. yagadadatij uhotivat—See Jaimini-sütra. IT, ii, 1, 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


FIRST ADHYAYA 177 


[60] 


अपि च रूपितगोचरता विधेने परमात्मधियोऽस्ति' च aa । 
अविदिते परमात्मनि च तडियो न खलु ficit घटनान्विता ॥ 


Moreover, the content of any injunction should be 
known (previously). But here there is no comprehension of 
the knowledge of the supreme self (namely, the content.) 
When the supreme self is not known, it is indeed unreason- 
able to speak of the comprehension of its knowledge. 


An aspirant cannot be directed to carry out the injunction if its 
content is not known. Hence prior to the application of the injunction 
there should be the knowledge of its content. In the case of the 
injunction about the knowledge of Brahman, the comprehension of its 
content, namely, the knowledge of Brahman cannot fit in as Brahman 


which is adjectival (viśeşana) to it is not known in its specific nature. 


[61] 
विदितता परमात्मन इष्यते यदि वृथा विधिरस्य धियो भवेत्‌ | 
निखिलभेदनिदाननिवृत्तितो भवति तद्विषयादि च gena ॥ 


If it is admitted that Brahman is known, then the 
injunction about its knowledge is futile; for, then as there 
ensues the annihilation of the material cause of all diffe- 
rences, the object, etc., of the injunction ceases to exist. 


For details see SS, I, 452-62. 
[ 62 ] 
इति न धर्मबिरोषसमर्पणं श्रुतिशिरोवचनेः क्रियते ततः | 
भवति धर्मविचारगताथेतानवसरः परमात्मविचारणे ॥ 


क क e o 
1. स्ति निरूपणम्‌ 2 
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Thus the Upanisadic passages do not present the know- 


ledge of Brahman as a mode of action. Hence, the inquiry 


into Brahman is not included in the examination of 
dharma. 


[ 63 | 
We च कृत्यस्मरणममिमतं पाणिनेः प्रार्थनादो 
लिङलोडादेश्च 'वृत्तिः प्रचुरमभिमता पाणिनेजेंमिनेश्र | 
quigarqam पठितमपि लिडाद्यन्यथा योजनीयं 
विध्यथांसंभवेन स्फुटमुदितनयादेतदन्यागतार्थम्‌ ॥ 


Panini accepts the use of the gerundive suffixes in the 
sense of fitness, etc.' Both Panini and Jaimini admit that 
the endings of potential mood, imperative mood, etc., 
convey many senses such as ‘request’ etc." Since the sense 
of injunction is impossible (here), for this (that is, the use 


of potential mood, etc., in the Upanisads) another sense , 


results in the manner clearly explained. Hence the subject- 
matter of the Uttara-mimámsá is not covered by the Pūrva- 
mimamsa. 
l. Vide the Panini-sutras: 
(i) vidhinimantranamantranüdki $ tasamprasnaprarthanesu lin, 
j II, iii, 161. 
(ii) arhe krtyatrcasca, IIT, iii, 169. 
(iii) lot ca, IIT, iii, 162. 


2. Vide (i) ‘vignurupamsu yas tavyah,’ 

In connection with the uparisu sacrifice we read: 

'upamuyajamantara yajati, visnurupamisu Jas tauyo' jaémitviya’ 

The Pürva-mimürisa-sutra (IL, ii, 49) which considers this passage 
states that the sentence uparisuyajamantara yajati is injunctive 1n chara- 
cter, and the text ‘visnurupamsu yastavyo’ jamitoiya which contains the 
Sees Se ee BRR BI BS आ आस 

1. घृत्तिस्सरणमभिमतम्‌--1., ts 
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potential mood has no injunctive force and should be regarded as a 
mere recommendatory passage. 
(Gi) jartilayavāgvā juhuyat 
In connection with the Agnihotra we read:— 


Jartilayavigvü juhuyat, Savidhukayavagua juhuyat, na grümyan pasun 
hinasti, atho | khalvahuh—anahutirvai jartilàfca — gavidhukaca, payasü 
agnihotram juhuyat. 

The Purva mimanisa-sitra (X, viii, 7) which considers this passage 
conveys that the sentences such as jartilayavigua juhuyat, which con- 
tain the potential mood glorify the injunctions like payasa agnihotram 


Juhuyat and do not at all convey the sense of injunction. 


QUALIFICATIONS OF THE ASPIRANT 
[64] 
एकाहाहीनसत्रह्ठयविधिविहरितानेककर्मानुभाव- 
ध्वस्तस्वान्तोपरोधाः कथमपि पुरुषाश्रिदिदक्षां लभन्ते | 
S39 ° e Qr Se हीत 
यज्ञेनेत्यादिवाक्यं शतपथविहित॑ Has गुहीत्वा 
स्वोत्पत्त्या्रानसिङ पुरुषविविदिषामात्रसाध्ये युनक्ति ॥ 
Persons whose mental obstacles are removed by the 
performance of rituals that are enjoined by the injunctions 
of two-fold satra,ahina, and ekáha sacrifices attain the desire 
` to know the self. The Vedic text, yajiiena, etc,’ compre- 
hends the group of rituals thatare enjoined in the Satapatha- 


brahmana, and are establishedby the originative injunction; 
and it correlates them with the fruit that is of the form of 


mere desire to know the self. 
1. See Brh, IV, iv, 22. 


The performance of rituals without any longing for personal 
gains leads to the complete purification of mind, and thereby generates 
B : B 
in the mind of the aspirant the desire to know the self. (vide SS, 


III, 333-40) 
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eküha — a soma sacrifice lasting only one day. 

ahina — a soma sacrifice lasting several days. 

satra — a soma sacrifice lasting for a year. 

There is another type of satra which lasts for a day. 

For Uipatti-vidhi See  Mimümsa-.Nyayaprakasa, [Chinnaswami 
Sastri’s Edition] p. 25. 

[65] 
उपससाद चतुष्टयसाधनो निशितबुडिरिशुडिपरिक्षयात | 
N 
A Se ae वेदर 
विविदिषुरिहितेविविधाध्वरेविदितवेद्यतमं विधिवद्ररुम ॥ 
~ EN 


The aspirant having his intellect whetted by the 
destruction of impurity by the performance of various 
prescribed sacrifices, possessing the four-fold means,! and 
desiring to know the self, duly approaches the preceptor 
who has realized the highest to be known.? 


l. See BSB, I, i, 1. 
2. vide Mund., Y, ii, 12. 


[ 66 ] 
इह्‌ जगति सवे एव जन्तुनिरतिशयं सुखमुत्तमं ममास्तु | 
'उपरमतु तथोपधातरपं विषयजदुःखमिति स्पृहां करोति ॥ 


, Every living being in this world desires thus: let 
there be the unexcellable supreme bliss for me, and like- 
wise let the misery which arises from worldly enjoyment 
and which forms an obstacle (to the experience of bliss) 
come to an end. 


[67] 
निरतिशयसुखं च दुःखजातव्युपरमणं च .बदन्ति मोक्षतत्त्वम्‌ | 
उभयमपि जनोऽभिवाञ्छतीति स्फुटतरमस्य सदास्ति मोक्षवाञ्छा ॥ 


1- व्युपरमलु Ps, Ps, T2; Ts, 
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The wise men declare that the essence of liberation is 
unexcellable bliss and utter removal of misery. As men 


always desire both, it is quite clear that the aspirant always 
longs for liberation. 


[ 68 | 


उभयमपि परात्मनः सरपं विमलचिदेकरसं स्वयंप्रकाशम्‌ | 
इति भवति विना प्रमाणमस्मिन्नुद्तनयादभिवाञ्छनोपपत्तिः ॥ 


And, these two (unexcellable bliss and removal of 
misery) are ofthe nature of the supreme self which is pure 
consciousness and as such self-luminous.' Hence in the 
manner set forth above,’ it becomes intelligible, without 
any further proof, that there is desire for liberation. 


1. Absolute bliss is the supreme self. For we have such $ruti 
texts as Gnandam brahmeti vyajanat, Tattt, III, 6. Similarly, the 
removal of misery also is of the form of the supreme self. Misery, 
like every other thing in this world, is superimposed on the self, and 
has no independent reality of its own. The destruction of a super- 
imposed thing is but its being reduced to its substrate. Hence the 
destruction of misery also is of the nature of its substrate, namely, 


the supreme self. 


9. See SS, I, 66. 


[ 69 ] 
° बु (> [es jt 1 
कमकाण्डकृतबुद्िशुद्धितस्तकिते च खलु मोक्ष age | 
अथितास्य घटते प्रयोजकज्ञाननुन्नमनसो महात्मनः ॥ 


It is reasonable that the high-souled person who has a 
mind purified by the performance of various sacrifices, and 
who is directed (towards the Vedantic study, etc.) by the 


1. वत्मेनि Pa. 
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superficial knowledge of the supreme self, longs for libera- 
tion which he regards (as the seat of bliss). 


prayojakajlhaünanunnamanasah — —vedüntavükyajanyam —— üpütajnünam 
prayojakajRünam, tena — nunnam — éravamüdipravrttyunmukham manah, 


yasya tasya, TB. 


[70] 


ध मेनिणयनिमित्तमिष्यते वेदवित्परिषदेव मानवे | 
agaa गुरुणास्य संगतिस्तेन चास्य घटतेःथिता गुरो ॥ 


The assembly of Vedic scholars alone is approved in 
the code of Manu’ for the purpose of determining the 
nature of dharma. Here, in the case of the aspirant, his 
association with a preceptor is similarly admitted. Hence 
it is proper that he should approach a preceptor. 


1. See Manusmrti, 12-112. 


[71] 
यः कमेकाण्डविषयेऽभिहितोऽधिकारी 
सोऽयं प्रवृत्तिषु निवृत्तिषु geara: | 
अत्राभिधित्सितविरेषणपूगयुक्तो 5- 
साधारणस्त्रभिमतः पुरुषो निवृत्तौ ॥ 


One who is mentioned as the qualified person in the 
sphere of Purva-mimamsd has to devote himself equally to 
activity in respect of (prescribed deeds) as well as renuncia- 
tion (from prohibited deeds) But here in the Uttara- 
mimàmsa the aspirant who possesses the mass of attributes 
that are desired to be mentioned (in the third adhyaya of 
the Brahma-sutra) is unique, as he has to devote himself 
solely to renunciation (from all activites). 
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[72] 


शास्त्र प्रवृत्तिषु निवत्तिषु तुल्यरूपं साधारणस्य पुरुषस्य पुराभ्यधायि | 
अत्रोच्यते सकलकमेनिवृत्तिभाजः aa निवृत्तिविषयं श्रवणादिशास्त्रम्‌॥ 


Precepts of equal validity have been set forth in the 
Pürva-mimümsá with reference to the aspirant who has 
to devote himself equally to activity (towards prescribed 
deeds) and renunciation (from prohibited acts) Here in 
the Utlara-mimámsaá, the Vedic text—Srotavyah! which is 
concerned with renunciation has been propounded with 
reference to the aspirant who has taken to renunciation 
from all (worldly) activities. 


llo. Bri UI IVD 


[ 73 ] 
शास्त्रह्वेविध्यदृष्टेद्रिविधमधिकृतेर्भेदमप्याश्रयन्ते 
aerate: पुरुषमधिकृतं शाखयोमिन्नमाहुः | 


serie: पुरुषमधिकृतं तद्वतं चाधिकारं 
नो Ate प्रतीयुद्धिविध मिह वृथा शास्त्रमापद्यते हि ॥ 


In view of the sastras being two-fold, two different 
qualifications are prescribed (for their study). And, because 
of that, it is held that the persons qualified to study the 
sástras are also different. As the aims of the two sAstras 
differ, it should be maintained that the competence and 
the persons qualified are separate. Otherwise, it is futile 
to hold the two-fold character of the sastras. 


1. मिति. 
24 
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[ 74] 
A C —— 
यमनियमविधानेवोड्य़नःकायचेष्टा- 
aA 
व्युपरमणमशेषेः कथ्यते न प्रवृत्तिः । 
यदि भवति कदाचित्काचिदस्य प्रवृत्तिः 
0 ५ ; 
श्रृतिविहितनिवृत्तेः कमणां कत्थनं स्यात्‌ ॥ 
The texts that prescribe observance (niyama)' and 
forbearance (yama) speak of the control over speech, 
mind, and the body, and not of activity. If there be any 
activity on the part of the aspirant at sometime or other, 


then the cessation of activities enjoined by the Upanisadic 
passages’ would be contradicted. 


1. vide Yoga-sutra, YI, 30. 
2. tbid., II, 32. 


3. vide Brh., IIT, v, 1. 


[ 75] 
औदासीन्यविदोषमेव हि परब्रह्मात्मधीजन्मने 
शास्तीदं श्रवणादिशास्त्रमसुना त्वाक्षिप्यते व्याप्रृतिः। 
तां तां व्याप्रतिमन्तरेण घटते सा सा न दास्त्राथंधी- 
रियिथोह्नशुनादिभक्षणगतोदाप्तीन्यब्रोधादिव N 


From the prohibition relating to eating garlic, there 
arises, by presumptive implication, the activity consisting 
in the resolve to abstain from eating garlic. Similarly the 
text—Srotavyah‘ prescribes a particular inactivity for the 
rise of the knowledge of the supreme self. As indifference 
(to external activities which is the import of the text 


Ce 
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Srotavyah) is not possible in the absence of activity in the 


form of Vedantic study, the latter is got by presumption 
from inactivity. 


l. vide Brh, IT, iv, 5. 


[ 76 ] 
ओदासीन्ये बोधिते शाखबन्दैर्थादस्माअब्युतस्यास्सनर्थः | 
इत्यालोच्य प्रच्युतेः प्रापकस्य प्राबल्येऽरथे प्रातिलोम्यं विधत्ते ॥ 


Considering by presumption that evil ensues one who 
swerves from indifference which is made known by 
numerous scriptures, the aspirant resolves to act contrary 
to the strong desire which is inimical to difference. 


[77] 
औदासीन्यं बोधयच्छास्त्रमेतन्नित्यं पथ्यं बोधयत्यस्य da: | 
पथ्यादस्मात्मच्युतस्यास्यपथ्यं बुद्ध्वापथ्यप्रातिलोम्ये यतेत ॥ 


The Vedic text ($rotavyah) teaches the aspirant that 
indifference (to worldly activities) leads to liberation 
through knowledge. The aspirant, considering that evil 
ensues one who swerves from this precept, should strive 
to counteract this evil. 


[ 78 ] 
वृता प्रवतकनिवतकशास्त्रसिद्धःचे 
gg प्रवृत्तिविनिवृत्त्यधि “कारिचिन्ता | 
अत्रैकमेव तु निवृत्त्यधिकारमा्ग- 
Wer सूत्रकृदथात इति प्रवृत्तः ॥ 


1. वुध्वापथ्यंञ?:, Bi; बुद्ध्वा पथ्यं--?2, Bo. 2. कारचि--?3,1',. 
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In order that activity and abstinence conveyed by 
the injunctive and the prohibitory texts may be pursued, 
the discussion about the qualified person who has to 
pursue activity and renunciation equally, has taken place 
in the sixth chapter of the Pirva-mimamsd. But here in 
the Uttara-mimamsd, the author of the sūtra has commen- 
ced the first aphorism with the words—athdtah. (Then, 
therefore)' specifying the aspirant who is devoted (solely) 
to renunciation. 


l. BS, 1, 1, 1. 


[ 79 ] 


औदासीन्यप्रच्युतेः प्रापकौ च रागद्वेषौ नापरो हेतुरस्ति | 
. रागद्वेषप्रातिलोम्ये प्रवृत्तिरोदासीन्यप्रापणाच्छाखतोउर्थात्‌ ॥ 


Apart from appetition and aversion there is no other 
cause which brings about any lapse from indifference. 
The text that teaches indifference presumptively implies 
the activity to resist the appetition and aversion. 


[ 80 ] 
अशुचेः प्रतिषेधशास्त्रतो न भवत्येव हि वेदचिन्तनम्‌ | 
श्रवणाद्निवृत्तिशा्रतः स्रयमर्थादथ शौचमापतेत ॥ 


As prohibitory texts! instruct that one who is impure 
should not recite the Veda, purity (mental and physical) 


is naturally known by presumption from the text Śrotavyah 
which teaches abstinence. - 


l. ma aśucih brahma kīrtayet. 
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[ 81] 
अ z तु iN गोच EE 
AG UR TAA स्वयसेवास्य AGI] भवेत | 
SS ~ 2: 
cj iS 
अचतुष्वशनस्य वारणात्‌ स्वयमेवास्य चतुर्ष भोजनम्‌॥ 

The purification is limited naturally to four times in 
the case of the aspirant, as there is the prohibition that it 
should not exceed four times.’ Similarly, he collects food 
from members of four castes, as there is the (text? which 


prescribes the restriction that he should not take food 
from a person not belonging to the four castes. 


(1) Manusmrti, V, 137. 


(2) caturvarnyam caret bhaiksyam, S. 


[ 82 | 
° ° [os ~ 
इति योजय aade करथितन्यायवशेन सादरम | 
विधिहीननिवृत्तिशास्रत : कथितेऽस्मिन्तधिकारवत्मेनि ॥ 
As the Vedic texts only teach and not enjoin renuncia- 


tion as the qualification of the aspirant described above, 
carefully construe such texts in the aforesaid manner. 


[83] 


इति केचन वर्णयन्ति तद्विपरीतं प्रवदन्ति केचन | 
प्रविभज्य तदप्युदीयेते निपुणाचार्यपरंपरागतम्‌ ॥ 


Some teachers maintain thus, while others hold a con- 
trary view. This being handed down in an uninterrupted 
line of competent teachers is now explained in detail. 
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So far it has been said that the Vedic texts like srotavyah, etc., 
teach only abstinence from external activities and activity in the form 
of Vedantic study is presumptively known, and not prescribed. Now it 
is said that some activities are prescribed for the ascetic by the Vedic 
texts. 


vide: kecana ücüryüh nivyttiparam  éravanüdisastram iti varnayanti 
Kecana tu ücaryah pravritiparam iti pravadanti, AP. 


[84] 


sania: सकलकर्मनिवृत्तिनिष्ठा | 
संन्यासशास्त्रशतकोटिभिरपितास्य । 

अस्ति प्रतिप्रसवशास्त्रमुखात्प्रतीता 
चेशत्मबुडिपरिपाकफलापि काचित्‌ ॥ 


By the numerous Vedic texts which enjoin renuncia- 
tion it is conveyed as a general rule that the aspirant has 
to concentrate on indifference to all activities. 
from the text which teaches an exception to 
known that there is the activity having as its 
perfection of the knowledge of the supreme self. 


However, 
this, it is 
fruit the 


The Brhadaranyaka text (II, v, 1) enjoins renunciation of all 


activities. But another text of the same Upanisad (IV, iv, 6) super- 
sedes the general rule and enjoins activity of the nature of Vedantic 


study, reasoning, and meditation which leads to the prefection of the 
knowledge of the supreme self, 


[ 85 ] 


यमस्वरूपा सकला निवृत्तिस्तथा प्रवृत्तिनियमस्वरूपा | 
निवतेकाद्त्र यमप्रसिद्धिः प्रवतकात्स्याज्ियमप्रसिद्धि: ॥ 
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"- All cases of forbearance are of the nature of renun- 
ciation, while all observances are of the nature of activity. 


The prohibitory and injunctive texts convey forbearance 
and observance (respectively). 


1. nivartakasastravedaniyg Jamüh, pravartakasastravedaniyaniyamah, 


TB. 


[86] _ 


निवृत्तिरस्ति द्विविधा बहिः स्थिता शरीरर्वेन्द्रियसंयमात्मिका | 
तथापराभ्यन्तरवस्तुसंश्रया सदात्मकूटस्थचिदेकविग्रहा ॥ 


Renunciation is two-fold: one is related to the external 
objects and is of the nature of control over body and all 
senses. The other is concerned with the inner self and is 
of the nature of absolute consciousness which is immutable 
and real. 


praptakriyakarya ~ karana - uparamarupa bahyaniorttih, — nityanivrt- 
takriyütmarupa abhyantaraniorttth, AP. 


[ 87 ] 


तयोस्त बाह्या विधिशास्रळभ्या प्रयत्ननिवत्येतया प्रतीतेः | 
विधानशास्त्रं विरहय्य लभ्या चितिस्वरूपा त्वितरा निवृत्तिः ॥ 


Of these two, as the external renunciation is known 
to be of the nature of what is to be achieved by human 
effort, it is got from the injunctive texts. The internal 
renunciation, however, is of the nature of consciousness 
and is known without the aid of any injunctive text. 
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[88] 
c 
मायामयी बाह्यनिवृत्तिरिष्टा चितिखरूपा परमाथसत्या । 
तयोनिवृत्त्योश्व Parana विधायकं बाह्मनिवृतत्यपेक्षम्‌ ॥ 

It is considered that external renunciation is illusory, 
and the other which is of the nature of consciousness is 
absolutely real. Of these two, the prohibitory texts con- 
tain injunction regarding only the external renunciation. 

[ 89 | 
प्रवृत्तिशासत्रेण समेऽपि संमते 
निवृत्तिशास्रस्य विधेयबोधने | 
निवृत््यनुष्ठाननिबन्धनत्वतो 
Qs : 
fade शास्त्रमिदं प्रचक्षते ॥ 


The prohibitory text is considered similar to the 
injunctive text regarding the teaching of something pre- 
scribed. But learned men say that a text is prohibitory 
since it enjoins the observance of renunciation. 


[ 90 | 
Wega परिदर्शितसाधनेन 
साध्यरपुहापरवशः पुरुषो num | 
शुश्रषते गुरुमथेत्युदितः स चात्र 
वेदान्तवाक्यविषयश्रवणाधिकारी ॥ 
The aspirant who lon 


to the observance of them 
scriptures(karma-kanda an 


gs for liberation and who, owing 
€ans prescribed by the two-fold 
d jtidnakanda) is overwhelmed by 
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the desire for what is to be achieved (namely, the know- 
ledge of the self), serves the preceptor. He alone is speci- 
fied by the word atha (in the sittra— atháto brahmajijiiasa) 
as the qualified person to inquire into the subject-matter 
of the Upanisads. 


Sastradvaya.—SS interprets this word to mean karma-kanda and 
jnanakinda, while other commentaries take it to mean Jama and 
niyama previously mentioned. 


[91] 
स RTIA कोऽहमसौ च कः 
सहजमस्य च तस्य च कि प्रथक । 
उत तयोरभिदेश्वरजीवयो- 
रिति च संशयसंकुलमानसः ॥ 


The aspirant whose mind is confounded by doubts 
asks thus: what is my nature? What is the nature of the 
supreme self? Are the inner self and the supreme self 
intrinsically different or identical? 

[INSTRUCTION BY THE PRECEPTOR] 
[ 92 ] 
तीर्थेन d विविद्षन्तमनन्यभक्तं 
संसारसागरभयातुरचित्तवृत्तिम्‌ | 
एक मुमुक्षमधिकारिणमात्मतत्त्व- 
ज्ञाने समीक्ष्य गुरुराह दयाविधेयः ॥ 
Having examined the aspirant who desires to know the 


self through the perceptor, who is devoted to no other 
A 25 
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thought (except to know the self), whose mind is afflicted 
with the fear of the ocean-like transmigration, who is 
unique and longs for liberation, and who is fit to receive 
the knowledge of the true nature of the self—the compas- 
sionate preceptor says thus: — 


tirtha—SS takes this word to mean ‘preceptor.’ Other com- 
mentaries, however, take it to mean śāstra. 


eed 


वक्ष्यामि वत्स तव वाञ्छितमत्यवस्थ- 
मत्यन्तमेव च हितं शृणु तन्मनस्कः | 
A त्वं प्रयगव्यवहितं तव सुप्रसिद्ध | 
| ब्रह्माद्रितीयसुदितं च तदस्यजस्रम्‌ ॥ | 


.... Oh dear! I shall explain to you the object which you 

desire to know, which transcends the three states of wak- | 
ing, dream, and deep sleep, and which is highly beneficial. 
Listen with attention. You are the inner self which is 
immediate and is well within your experience. And the 
supreme self is said to be absolute. And you are always 
supreme self. - 


atyavastham—avasthatrayati tam, turiyam iti yavat, SS. 


DON Mire ३946 unus 
AE c Pi SN b 
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Tell me if you find anything inconsistent here (that is, 
in my statement). Let me answer them immediately with- 
out exertion. When all the contrary notions are removed, 
the Upanisadic sentence (tat tvam asi) willimpart to you the 
true knowledge of the self as clearly perceptible as the bilva 
fruit placed on the palm. 


[DOUBTS OF THE ASPIRANT] 
[95] 
अत्राह सद्वयमहं मम रूपमीक्षे dana विगणयामि परोक्षमेव | 
पारोक्ष्यसठ्ठयविभागयुजोविंरोधाठ्ठाक्यार्थबोधमतिदुलंभमेव मन्ये ॥ 


Now the aspirant says thus:—I perceive my nature as 
characterized by duality, and I regard the absolute self to 
be mediate. In view of the pair of conflicting attributes 
such as immediacy and mediacy and duality and absolute 
nature (present in the individual soul and the supreme self 
respectively), I think that the import of the Upanisadic 
passage (namely, the oneness of the self) is impossible. 


The supreme self is mediately known through reasoning or revela- 
tion, and is known to be absolute, while the inner self is immediate 
and is associated with body, senses, etc. The identity between the 


two, therefore, is discrepant. 
viganayami—viruddharn ganayami, pratyakgaviruddharn manye, AP. 
[THE SELF CANNOT BE KNOWN THROUGH 
THE UPANISADS] 
[ 96 ] 
aga स्ठयतयावगतं स्वरान्दा- 
त्तस्याद्ठयत्वमवगन्तुमशक्यमेव | 
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यद्वस्तु च व्यवहितं प्रतिपादितं तत्‌ 
JATA न ठु जनः प्रतिपत्तमीशः ॥ 


That object known by the word signifying it as charac- 
terized by duality cannot be considered as absolute in 
nature. Similarly one cannot comprehend the object 
mediately known as of the nature of inner self. 


[97] 


आकाड'क्षित भवति पूरणश क्तियुक्तं 
यत्संनिधौ 'पठितमस्य हि संगतिः स्यात्‌ । 
नाकाडक्षयेव न ठु संनिधिनैव वा स्यात्‌ 
संबन्धिता हि विरहय्य पदार्थशाक्तिम्‌ ॥ 


If a word should have syntactical relation, it should 
Possess expectancy, congruity, and proximity. But there 


cannot be any relation by mere expectancy or proximity 
without congruity. 


Padarthasaktim—padarthasamarthyam, Jogyaiim ityarthah, AP. 
[ 98 | 


योग्यत्वमत्र न च तत्त्वमसीति वाक्ये 
संबन्धितां प्रति पदार्थयुगस्य भाति | 
पारोक्ष्यसद्वयविभागविरोधहेतो- 
गॉस्थ इत्यभिहिते तु यथैव वाक्ये ॥ 


There is no congruit 


y in respect of the mutual relation 
of the meanings of the 


words such as cow, horse, etc., 


.. 5७ १ 


https://archive.org/details/muthulakshmiacademy 


——— 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


FIRST ADHYAYA 195 


expressed as asentence. Similarly there is no congruity 
in respect of the mutual relation of the meaning of the 
terms (iat and tvam) in the sentence (tat tuam asi) in view 
of the contradictory attributes such às mediacy, duality, 
etc., present in them. 


[99] 
सो5यंगिरोरिव न लक्षणयापि वृत्ति- 
मानान्तराधिगतिहीनतयात्मानि स्यात्‌ | 
मानान्तराधिगतगोचर एव दृष्टः 
शब्दप्रयोग इह लाक्षणिकस्तु लोके ॥ 


In ordinary experience words with secondary signifi- 
cative power are employed to signify only that object 
which is cognized by another means of valid knowledge. 
(The words tat and tvam in tat toam asi) unlike the words 
‘this’ and ‘that’ (in the sentence ‘This is that Devadatta’) 
do not even secondarily signify the self asthe latter is not 
an object of any other means of valid knowledge. 


For details see Introduction, p. 15. 


The objection raised in this verse is answered in SS, I, 152. 


| 100 ] 


तस्मादखण्डविषया न वचः प्रवृत्तिः 

संसगेबोधनमपारतमयोग्यभावात्‌ | 

एवं न वाक्यगतशब्दसमन्वयो5पि 
दरे प्रमान्तरविरोधनिराससिडिः 


Hence the import of the words is not partless entity, 
nor identity (involving duality) as there is no congruity. 
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Thus in the absence of syntactical relation of the words 
in the sentence, no sense is made out. Hence there is no 
occasion to refute the contradiction arising from other 
proofs (in respect of the sense of the sentence). 


The import of the sentence tat tvam asi is not identity involving 
duality (samsarga) in view of the conflicting attributes present in the 
meanings of the terms, tat and tvam. Nor is it partless entity, since the 


words do not secondarily signify it. 
[ 101 ] 


कि च प्रमान्तरमपेक्ष्य गिरः safe: 
सिद्धेषु वस्तुषु जगत्युपलब्धपूर्वा | 

ब्रह्मात्मवस्तुनि तथा वचसः प्रवृत्ति 
युक्तात्मनस्तु फलवत्परिनिष्ठितत्वात ॥ 


Moreover, in ordinary experience it is found that the 
words signify the existent objects which are cognized by 
another ‘means of valid knowledge. As the supreme self 
identical with the inner self is an object like ‘fruit’, it is 
reasonable that the words should signify it in the manner 


(mentioned above, namely, when it is cognized by some 
other proof). 


(1) T his 18 explained in the following verse. The objection raised 
in this verse is answered in SS, I, 276-8. 


[ 102 1 
नद्यास्तीरे फलमिति शिरः सिडवस्तुप्रवृत्त - 
S M2 
दृष्टा स्वाथप्रमितिजनने स्वान्यमानव्यपेक्षा | 
तठ्ठदबह्मण्यापि तु बचसो वैदिकस्याभ्युपेया 
तस्मादस्मिन्न खलु घटते मानभावः श्वतीनाम ॥ 
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Just as the sentence— "There are fruits on the bank of 
the river’ which denotes an existent object (namely, fruit) 
is found to depend on some proof other than itself 
(namely, perception) in giving rise to the cognition of its 
sense, so also it should be admitted that the Upanisadic 
passage in producing the cognition of the supreme self 
depends on another proof. (As the supreme self is not 
cognized by other proofs), there is no validity of the 
Upanisadic passages in respect of it. 


[ 103] 


नाखण्डवग्तुविषया वचसः प्रवत्ति- 
लोकेऽपि दष्टिपथमापतिता कदाचित्‌ । 
नानापदार्थधटनाविषयत्वहेतो- 
दू रेत्यता श्रुतिशिरोवचनेषु तस्याः ॥ 


Jt is known that the significance of even the secular 
statements is not partless entity, as they apprehend the 
relation of the meanings of several words. (When such is 
the case) it is incompatible that the significance of the 
Upanisadic passages (like fat tvam ast) is partless entity. 


düretyata—diüre bhavah tasya bhavah, vide: duradetyah, Vürtika on 
the Pānini- Sutra, 4-2-104]. : 


ghatana — samsargah, SS. 


[ 104 ] 


आदाय मुख्यगुणलाक्षणिकप्रवृत्ती- 
रथ समर्पयति शब्द इति 'प्रसिडम्‌ | 
आस्वेष नान्यतमयापि वद॒त्यखण्डं 
शाब्दान्तरात्तविषयादधिकार्थवृत्ते ॥ 


1. प्रसिद्धिः--7, Ts 
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As word, as is well-known, signifies its sense by 
means of either the primary signification, or the Secondary 
one or the one based on similarity. Since a word ina 
sentence should convey a sense different from the one 
denoted by the other word (in it), the words tat and tvam 
do not convey the partless entity by any one of the three 
significative forces. 


A word in a sentence should convey a sense different from the 
one signified by the other word in the sentence. If it conveys the 


same sense signified by the other word, then both would become 
synonymous. 


$abdüntaràtta...... ......... ortteh padantaropasthapitarthat padantarasya 
adhikarthavrtteh, anyatha baryayatvapatteh, AP. 


The objection raised in this and the following verse is refuted 
in SS, I, 161. 


[105] 


आधिक्‍्यसुत्सृजति शब्दगणो निजेएर्थे 
शब्दान्तरात्तविषयादिति मन्यमानाः 

बाक्यत्वमेव पद॒जातगतं विहन्य- | 
ने हास्ति हस्तकरशब्दगत तदेषाम्‌ ॥ 


Those who think that any word (in a sentence) does 
not denote a sense different from the one signified by the 
other word, rule out the very nature of sentence pertain- 


ing to a group of words. Indeed the string of words such 
as hasta, kara, does not constitute a sentence. ` ; 


[106 ] 


कि च स्वयंप्रभमलुप्तचिदेकरूपं 
सवेप्रमाणविषयाइहिरिभ्युपेत्य | 
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आत्मानमात्मनि च शास्त्रमुदाहरन्तः 
सिदान्तमभ्युगतं परिपीडयन्ति ॥ 


Moreover, having once accepted that the self is be- 
yond the scope of all the means of valid knowledge, as it 
is eternal pure consciousness and as such self-luminous,they 
definitely contradict this accepted logical conclusion by 
holding that the scripture is the means to understand the 
nature of the supreme self. 


On the strength of the Upanisadic passages such as yato ०८० 
nivartante (Taitt., II, iv, 1), etadaprameyam dhruvam (Brh., IV, iv, 20) 
the Advaitins maintain that the supreme self is beyond the scope of all 
the means of valid knowledge; but on the basis of the Brahma-sutra— 
$üstrayonitvüt (I, i, 3) they hold that the supreme self is to be known 


through the Upanisadic passages. 


The objection raised in this and the following verse is answered 
in SS, I, 245. 


[107] 


सर्वत्र वस्तुषु जडेष्वजडप्रकाशं 
कुवेत्ममाणमिति सं प्रतिपन्नमेतत्‌ | 

ब्रह्मात्मवस्त्वजडबोधवपुः कुतोऽस्मिन्‌ 
वेदान्तवाक्यजनिताजडसं विदन्या ॥ 


A proof is accepted to be that which gives rise to the 
self-luminous knowledge in respect of the insentient 
objects. As the supreme self is of the nature of self- 
luminous knowledge, wherefore can there be another 
self-luminous knowledge from the Upanigadic passage in 
respect of it. 

A 26 
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[ 108 | 


कि च क्रियापदमपेक्ष्य पदानि वाक्य- 
भावेन सम्यगिह संगतिमाप्नुवन्ति । 
नात्र क्रियापदमपेक्षितमामनन्ति 
` वाक्यं कुतो भवति वेदृशिरस्तदानीम्‌ ॥ 

Moreover, words syntactically related to the finite 
verb, constitute a sentence. But here the Vedantins hold 
that the verb (namely, asi, etc., present in the Upanisadic 
Passages such as tat tvam asi etc.,) does not signify its 


primary sense. How then can the Upanisadic passage 
constitute a sentence. 


Now it is objected that the Upanisadic passage does not constitute 
a sentence. And for this reason also it cannot be considered as the 
source of the knowledge of the self. 


According to the Advaitins, the word asi in the passage tat toam 
ast does not have the force of a verb, as it denotes mere existence which 
is the essential nature of the self. 


The objection raised in this verse is answered in SS, I, 280-2. 


| [ 109 ] 

i; नापूवेम्थमुपलम्भयितं पदानां 
सामथ्येमस्ति परिहृत्य तु वाक्यभावम्‌ | 
iN ति जन N 

Said हि जनयन्ति पदानि लोके 
विज्ञातसंगतितया न तु कार्यमन्यत्‌ ॥ . 


The words without being constituted as a sentence 
have no capacity to signify a sense not known by any other 
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means. The words have no other function except to give 
rise to the recollection of their own meanings with which 
their significative relation has already been known. 


The verse refutes the contention that the words without being 
constituted as a sentence can signify a sense which is not known 
through any other proof. 


[110] 


हित्वा न वाक्यपदते प्रतिपत्तिहेतु- 
dat भवेदिति कथंचन वक्तुमीशः | 
कश्चित्कदाचिदपि del कुतः श्रुतीनां 
प्रमाण्यमात्मनि भवेदिति वर्णयन्ति ॥ 


One can never say that the Upanisadic passage, leav- 
ing aside its character as word and sentence somehow 
becomes the source of knowledge (of the self). So how can 
it be said that the Upanisadic passages are valid in respect 
of the self? 


[111] 


कि च प्रमान्तरमिहाभ्युपयन्‌ प्रतीचि 
वेदान्तवाक्यमनुवादकमभ्युपेयात्‌ | 

मानान्तरं यदि च नेच्छति शब्दशक्ति- 
स्तत्र ग्रहः कथमिति प्रतिपादनीयम्‌ ॥ 


Moreover, if it is held that the self falls within the 
scope of another proof, then one should accept that the 
Upanisadic passage (which signifies the self) is a mere 
restatement (of what is known through another proof). If, 
on the other hand, it is accepted that the self is not cognized 
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by another proof, then it should be explained how the 
significative power of the-words (such as satya, jiidna, etc.) 
pertaining to the self is comprehended. 


The world pramg here means pramana. 


The objection raised in this verse is refuted in SS, I, 289 ff. 


[112] 


कि च प्रवृत्तिविनिवृत्तिविहीनवस्तु- 
तत्त्वप्रतीतिजननान्न च किंचिदस्ति | 

पंस: प्रयोजनमतोऽपि न तत्र मानं 
वेदान्तवाक्यमिति युक्तिमदुच्यमानम्‌ ॥ 


Any scriptural text which gives rise to the knowledge 
of an (existent) object which is not helpful towards activity 
or abstinence does not signify anything of value to man. 
So for this reason also the view that the Upanisadic passages 
are not valid in respect of the self is quite sensible. 


For details see Introduction, pp. 71-2. 


The objection raised in this verse is restated in SS, I, 300, 
and answered in SS, 1, 301. 


[113 ] 
अज्ञातमथमवबोधयतः प्रमायां 
हेठुत्वमभ्युपगतं ननु वेदविद्भिः | 
अज्ञात ता च परमात्मनि दुनिरूपा 
विज्ञानमात्रवपुषीति न मानकृत्यम्‌ ॥ 


cc A Se eee 
1. तापि--' 2. 
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A proof is accepted indeed by the Vedic scholars to 
be valid in this that it manifests an unknown object. But 
as the supreme self is of the form of pure consciousness, 
it is difficult to prove that it is unknown; and hence the 
proof (namely, the Upanisadic passages) is not valid. 


na münakrtyam —na prümünyam, TB. 


The translation follows TB. The objection raised in this verse is 
answered in SS, I, 335. 


[114] 


बोधखभावकमबुदधमनुष्णमुष्णं 
शीतस्वभावकमशीतमितीहृशानि । 
कः श्रद्दधीत पुरुषो वचनानि तस्माद्‌ 
ब्रह्माप्रबुड॒मिति वाक्यमयुक्तमाहुः ॥ 
Who will have faith in the import of the statements 
such as—‘A self-luminous object does not reveal itself’, 
‘An object which is hot is cold’, and ‘An object which is 


cold is hot’? So the Vedantins say that the statement— 
‘The supreme self is unknown’ is (similarly) incompatible. 


[115] 


उपाध्यमावे न भवेदुपाधिमत्‌ तटस्थमज्ञानसुपाधिरिष्यते | 
प्रमाणबुडेने तदात्मवस्तुनि स्वयंप्रकाशे न ततोऽत्र मानधी : ॥ 


In the absence of the limiting condition, itis not 
possible to have the object as presented by that limiting 


condition. In the cognition of the self through proof, 
avidyà is admitted to be this adventitious limiting condi- 
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tion. But avidyd is impossible in the self-luminous self. 
Therefore the self does not come within the scope of any 
proof. 


If it is said that the self characterized by avidya is the object of the 
Upanisads, then it is asked whether avidyg is the qualifying attribute 
(visegana) of the self, or limiting condition (upadhi). It cannot be the 
former, as otherwise avidyā also, like the self, would become the object 
of the Upanisads and as such it would become real. The inevitable 
result would be that avidyg cannot be sublated by the knowledge of 
the self arising from the Upanisads. Hence it should be held that avidya 
serves as the limiting condition in the case of the self. And this con- 
tention is refuted in this verse. 


[ 116 ] 


अद्वेतमात्मपदमाहुरनन्यमानं 
Ae 
हेत प्रमाणमिह च प्रतिपादयन्ति | 
वाक्ये निजे पदविरोधमनीक्षमाणा: 
पाण्डित्यमप्रतिहतं प्रतिलभ्य धीराः ॥ 


Having penetrating erudition the scholars do not 
notice the inconsistency of the words in their sentence 
that the proof (Upanisads) characterized by duality is the 
source of the knowledge of the self which is absolute and 
self-luminous. 

2 [117] 
मातृप्रमाणमितिमेयविभागभिन्नं 
A 
aaa AJAN तत्र च वर्णयामः | 
कूटस्थतापहतिरेकरसत्वहानिः 
EN 
शाक्थश्च सन्धिरिति दूषणमन्यदत्र ॥ 
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Ifitisheld that the knower, knowledge, its means, 
and its object are the transformation of the self (which is 
consciousness) then we point out the defects, namely, the 
loss of the immutability and absoluteness of the self, and 
adoption of the view of the Buddhists.’ 


l. The Vijianavada school of Buddhism also holds the view that 
consciousness alone is real. What is of the nature of consciousness is 
indeed indivisible; but by those whose vision is confused, it is seen to 
be, as it were differentiated into the perceived object, the perceiving 
subject, and then perception itself. Sarvajilátman, in the sequel, 
refutes the contention that the view of Advaita is similar to that of the 
Vijnanavüda school of Buddhism. 


See SS, II, 25-32. 


[ 118 ] 


अज्ञानकल्पितमनिवेचनीयमिष्ट 
मात्रादिमानफलपर्यबसानमेतत्‌ | 

इत्युच्यते यदि तदा परमात्मनोऽपि 
मेयत्वतो भवति कल्पितताप्रसङ्गः ॥ 


If it is said that the differences beginning with knower 
and ending with the result of proof (namely, knowledge)’ 
are falsely created by avidyd and hence indeterminable, 
then there arises the contingency of the self also being 
superimposed in view of its knowability (through the 
Upanisadic passages). 

1. Knower, means of knowledge, object of knowledge, and 


knowledge. 


Ifitis said that the knower, knowledge, its means and its object 
in view of their knowability, are falsely created by avidyZ and hence 
indeterminable, then the self also should be held as superimposed 
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and as such indeterminable, asit is also knowable by being the object 
of knowledge for the Upanisads. 


[ 119] 


ब्रह्म प्रमेयमथ नेष्टमिह प्रमाण 
वेदान्तवाक्यमिति पक्षपराहतिवः | 

न ह्यप्रमेयमवबोधयदस्ति मानं 
नादाह्यदाहक इति प्रथितः कृशानुः ॥ 


Just as fire is not noted for consuming an unburnable 
object, so also there is no proof that manifests an un- 
knowable object. Hence the contention that the supreme 
self is not admitted to be knowable, but has the Upanisadic 


passages as the source of its knowledge amounts to the 
stultification of your view. 


[ 120 ] 
कि । सडमिदमत्र जगल्येडपि 
e 
स्वाज्ञानक हेपतमनिवेचनीयमेकम्‌ | 
~ sj ~ गे 
नःशेषतोथकृदुदीरिततन्त्रम 
सिद्धे यतः सदसती सकलेऽपि तन्त्रे ॥ 

Moreover, two classes of objects ‘real’ and ‘unreal’ 
alone are admitted in all the sacred books which are the 
means of understanding the philosophical doctrines ad- 
vocated by experts in the sastras. Further, even a single 


object which is falsely created by one’s own avidyà and as 
such indeterminable is unheard of in the three worlds. 


The objection raised in this verse is refuted in $$ I, 336. 
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[ 121 ] 
अज्ञानमप्यसदभावतया प्रसिद्धे- 
द्रैतप्रसूतिकृदतो न तदभ्युपेयम्‌ | 
नासत्कदाचिदपि सज्जनने समर्थ 
वन्ध्यासुता न खलु पुत्रशतं प्रसूते ॥ 


As nescience is well-known to be the absence of know- 
ledge, it is a void and so it should not be accepted as the 
source of the universe characterized by duality. A void is 
never capable of giving rise to a positive entity. Never 
does the daughter of a barren woman give birth to a 
hundred children. 


The objection raiscd in this verse is answered in SS, I, 320. 


MAJOR TEXTS DO NOT GIVE RISE TO 
IMMEDIATE KNOWLEDGE 


[ 122 ] 


वाक्यप्रसृतमतिरिन्द्रियजन्यघीव- 
ज्ञार्थापरोक्ष्यजननी भवितु समर्था | 

तेनास्तु बाक्यजनितात्मपरोक्षबुडि- 
न्तिः सदाजडतयानुभवेऽपरोक्षे ॥ 


The cognition arising from asentence, unlike the one 
from the senses, does not present its object as immediate. 
Hence the mediate cognition arising from the sentence is 
erroneous in respect of the self which is always self-lumi- 
nous and is of the nature of immediate experience. 


‘The objection raised in this and the following two verses is refuted 
in SS, I, 341. ; 
A 27 
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[ 123 ] 


नित्यापरोक्षमपि वस्तु परोक्षरूपं 
वेदान्तवाक्यमवबोधयति स्वभावात | 
घरामाण्यमत्र कथमस्य वदोपपन्न 
न ह्यन्यद्न्यदिति बोधयतः प्रमात्वम्‌ ॥ 


The Upanisadic sentence, by its innate nature, makes 
known the eternal and self-luminous object (namely, the 
self) as mediate. Tell me how itis reasonable that the 
Upanisadic texts are valid in respect of the self. Indeed 
there is no validity for a proof, if it makes known an 
object as of a different nature. 


[ 124 ] 
वस्त्वस्तु नित्यमपरोक्षमिदं तु वाक्यं 
तद्ठस्लु वक्तुमपरोक्षमराक्तमेव | 
न ह्यस्ति झाब्दजनितात्र जगत्त्रयेऽपि 
बुद्धिः करोति खलु या विषयापरोक्ष्यम ॥ 


Though the object is always immediate yet the Upa- 
nisadic passage is incapable of presenting it as immediate. 
Indeed in the three worlds the cognition arising from a 
sentence does not present its object as immediate. 


KNOWLEDGE ARISING FROM UPANISADS 
DOES NOT REMOVE AVIDYA 


[125 ] 
Sale यद्यपि किमप्युपनेयमत्र 
चैतन्यवस्तुनि न संभवति प्रमाणैः | 
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अस्त्येव तत्र भवभीतिनिदानभूत- 
मज्ञानमात्रमपनेयमनन्यमाने ॥ 


Now (if) it is said (by the Siddhàntin): though 
there is nothing to be revealed by proof in the case of the 
self-evident self, yet there is the nescience which is the 
dread of transmigration and which has to be annihilated 
(by the proof). 


Now the Siddhantin holds that the Upanisadic passages are valid in 
this that they temove nescience present in the self. 


[ 126 ] 


नेतत्ममाणमपनेतृ 'सतो न ताव- 
्नैतन्नियोञ्यसमतोऽप्युपघातसिदःचै | 

नाप्यन्यदस्ति सदसद्यदनेन हेयं 
तस्मात्ममाणमपनेत्‌ न कस्यचिद्वः ॥ 


It is not correct. A proof does not annihilate anything 
real. It need not be employed to annihilate the non- 
existent object. And there is no object which is both real 
and unreal, and which could be annulled by this. Hence 
in your (Advaitic) school, proof does not annihilate any- 
thing. 

If nescience is real, it cannot be annihilated. Similar is the case 
if it is unreal, like the horn of a hare. Jt cannot be both real and 
unreal at once. So nescience is not annihilated by any proof, in which 


case the latter would become valid. 


The objection raised in this and the following verse is answered 
in SS, I, 342. 


1. adt—t 6 
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[127 ] 


मान न कारकमिति प्रथितं प्रथिव्यां 
स्याचेत्कियावदिदसुज्झति मानभावम्‌ | 

जन्य न मानफलिमित्यपि युष्मदीयाः 
संविद्रते न खलु जातुचिदक्षरेऽस्मिन्‌ ॥ 


In ordinary experience, it is well-known that a proof 
is not a productive factor. It is wereso, then it ceases to be 
a proof, like an act. The followers of your school also do 
not accept that the result of a proof (namely, knowledge) 
is produced (even in the case of the insentient objects). 
Never do they accept it in the case of the self. 


As a proof is not a productive factor, it cannot annihilate 
nescience. It cannot be urged that, as a proof 
ledge of an object, it is a productive factor; 
do not admit that a proof gives rise to the knowledge of an object. 
They hold that the pure consciousness delimited by an insentient 
object (say) pot, when reflected in the mental state arising from a 
proof in the form of "This is pot, is knowledge and it manifests the 


pot. Hence knowledge is not produced by a proof and so the latter 
cannot be considered as a productive factor. 


gives rise to the know- 


for even the Advaitins 


ANIRVACANIYATA~A PSEUDO.CONCEPT 
[ 128 ] 


नाद्यापि वेद्म्यहमनिवेचनीयभाषां 
सवेप्रवादह्ृदयान्य'पि गाहमानः | 

तासयेतो न च तथाविधमस्ति किंचि- 
छोके प्रसिडमपि यद्विषयेयमिष्टा ॥ 
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Even now, I do not understand the concept of 
amrvacaniya, though I thoughtfully enter into the core of 
all the philosophical doctrines. Such an object as is term- 
ed antrvacaniya is also unheard of in worldly experience. 


The objection raised in this verse is answered in SS, I, 339-40. 


[ 129 ] 
तस्मात्प्रमाणफलमत्र निरूप्यमाणं 
ब्रह्मात्मवस्तुनि न संभवतीह किचित्‌ । 
कृत्यं विना न च निरूपयित्‌ं प्रमाणं 
वेदान्तवाक्यमिह शक्यमनर्थकत्वात्‌ ॥ 


Hence, on careful examination (it is found) that in the 
case of the self no result (namely, either the removal of 
nescience, or the manifestation of the self itself) is possible. 
In view of the absence of any result, the Upanisadic passage 
becomes futile and hence it cannot beshown to bea proof. 


IMPORT OF THE VEDIC TEXTS IS NIYOGA 
[130] 
कार्यान्वयान्वयिनि वस्तुनि शब्द शक्ति 
श्रोतुः प्रवतकधियं परिकल्प्य बांलः । 
_ चेष्टावशात्पुनरपि प्रविभज्य भागं 
भागस्य वाचकमिति स्वयमेव ARI Il 


The beginner observes activity on the part of the 
hearer and infers the knowledge that prompts the latter 
to activity. He then understands the significative power 
(of the group of words uttered by the elder person) in the 
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sense which is one of the relata of the realation existing 
between the existent object and niyoga. (Later by a pro- 
cess of insertion and elimination), he distinguishes the 


words and naturally understands that each word is signi- 
ficative of its sense (as associated with niyoga). 


Now the Pürvapaksin holds that the import ofthe Vedictexts is 


7290४८, and hence the Upanisads are not vaild in respect of the existent 
entity, the self. 


For details see Introduction, pp. 53-4. 


[ELSI] 
यत्तः कार्यान्वितार्थ बद्तुमलमयं शब्द इत्येष पक्षो 
नोक्तो योग्येतराथीन्वितमिति तु पुनः पूर्वमप्येष पक्षः | 
कि तु स्यादस्य शक्तिनिजसहजवशादन्वितार्थामिधाने 
योग्यत्वादेस्तु पश्चाल्वयसुप निपतत्यस्य FATTAR ॥ 


The view that the word i 
sense as related to niy 
the word denotes t 


s capable of denoting the 
oga is given up. The other view that 
he sense as related to another compa- 
tible sense has not been advanced even before. But in view 
of its innate nature, a word conveys a related sense. Later, 


owing to compatibility, etc., the whole sentence naturally 
points to niyoga. 


If it is said by the Siddhantin that a 


sense, the Purvapaksin admits this contention. He, however, holds 
that the word would naturally point to 7290४८ later, 
bility, congruity, and expectancy, 


La. I Io 


word conveys only a related 


Owing to compati- 
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[ 132 ] 


प्रवृत्त्यभावस्य विरोधि कार्य कालत्रयानन्वितमाहुरेके | 
स्वगोचरस्येप्सितसाधन त्वं विज्ञापयत्मेरकमाहुरन्ये ॥ 


Some followers of the Prabhakara' school maintain 
that ziyoga is that which is inimical to inaction and is not 
conditioned by the three divisions of time— past, present, 
and furture. Some others affirm that it prompts one to 
activity by making known that its content is the means to 
a desired result. 


l. eke—gurumatekadesinah, [ SS] 
For details see SS, I, 386, ff. 


[ 133 ] 


'या नान्यमुद्दिश्य कृतिः प्रवृत्ता तयैव यह्ठयाप्यतया प्रतीतम्‌ । 
"तदेव कार्य कथयन्ति केचित्‌ विचक्षणाः कार्येनिरूपणायाम्‌ ॥ 


Experts in defining the nature of niyoga affirm thus— 
JViyoga is that which does not have any other as the aim 
of activity and is known to be achieved by it (activity). 


For details see Introduction, pp. 50-1. 

[ 134 ] 
भूत्वा रागः कारणं पंस्परवृत्तेनेंवं कार्य कार्यरूपं विहाय | 
रूपेणा*न्येनाप्यते$स्या निमित्तं भिन्दन्त्येनं रागकार्ये बहुज्ञाः ॥ 


1. यानन्यसु-M:, T;, 19 Ts, To. * 
2. तथैव, 

3. ed प्रथयन्ति, Ts, M. 

4. न्येनेष्यते-):, B, 
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Scholars contrast both ‘passion’ and niyoga thus:— 
‘Passion’ prompts one to activity by existing beforehand. 
Niyoga, on the other hand, remains to be achieved and in 
this aspect and not in any other aspect, it prompts one to 
action. 


[135] 


आवापोद्ठापहेतोः पदमिदममुकस्यामिधाने समर्थ 
स्वोतसत्त्येवेति शक्तिप्रतिनियममिमं पाऱवेवर्ती तटस्थः | 

जानात्यालोच्य भूयो नयनिपुणमतिर्भागश कार्ययुक्ते 
वस्तुन्येतस्य हैतोर्पनिषदखिला कार्यशेषे प्रमाणम्‌ ॥ 


By a process of insertion and elimination, the learner 
who passively stands near and who is an adept in the 
application of the logical method (of agreement and 
difference) considers that a word is naturally capable of 
denoting a particular sense as related to niyoga, Again, 
from other usages, he ascertains the significative relation 
of each word to the sense related to niyoga. Hence all the 


Upanisadic passages are vaild in respect of the object 
which is subsidiary to niyoga. 


For details see Introduction, p. 50. 
[ 136 ] 


आज्ञादिभेदेष्वनुवतेमाने प्रवृत्त्यभावस्य विरोधिमात्रे | 
लिडादिशब्दस्य स वेत्ति शक्ति प्रवर्तकार्यविषयत्वयोग्ये ॥ 


The beginner undestands the signification of the 
potential suffiz (lin), etc., in the ‘state of being mandatory’, 
which is present in ‘command’ , etc., that are wholly 
inimical to inaction and are capable of being denoted by 
the word—‘mandatory’ (bravartaka). 
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[ 137] 
अन्ये वदन्ति निरुपाधिनियोगरूपं 
वेदे भवतयपुरुषप्रभवे ETAN | 
लोके पुनः पुरुषधीरचितेधु कार्य 
सोपाधिकं तदिति कारणतो aag ॥ 


Others hold: Niyoga is unconditioned and as such 
independent in the sphere of scripture which is of imper- 
sonal origin. But it is conditioned in the sphere of secular 
statements, as the latter are of personal origin. 


[ 188 ] 


आज्ञायाज्ञाद्युपाधिप्रणिपतितवपुः साधनेहानु TE 
विज्ञातोपायभावं विषयमनुसरत्पोरुषे यीषु वाक्षु | 

dà क्तेस्स्थरागाद्युपाधिविरहित कतृशन्ये ततोऽस्मिन्‌ 
स्वेत्रेंकलभावस्थितवपुषि wages: ॥ 


In the sphere of secular statements, niyoga is deter- 
mined by its relation to the means (dhatvartha) which is of 
the form of activity, which is associated with the limiting 
conditions like ‘command’, etc., and which is already 
known to be the means of a desired end. In the sphere 
of Vedic sentences, which have no author, niyoga is free 
from'limiting conditions such as ‘the desire of the speaker’. 
Hence the signification of the potential suffix (lh), etc., 
is the state of being a niyoga, and it is common to both 


Vedic and secular statements. 


1. aiM, Pa To, Te 2. dug वाक्ये T, To, 
A 28 
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[139] 


अन्ये भिन्नख्वभावं विविधमभिदधत्यानुरूप्येण कार्य 
लोके red श्रुतिवचसि पुनस्तन्नियोगाख्यमेव | 

da तत्र शक्ति शिझुरयमतरगम्यादितो न्यायचक्षुः 
qgar बदति लिङिति च प्रेक्षते निश्चयेन ॥ 


Others maintain a two-fold 7290४ characterized by 
different nature according to fitness or suitablility. In the 
sphere of the secular statements, itis the sense of the root, 
while in the sphere of the Vedic statements it is called 
7290४८. The beginner at first understands the significa- 
tion of the potential suffix to be niyoga in its generic 
aspect. Later, acquiring philosophical training, he 
definitely ascertains that the potential suffix refers only to 
niyoga that is present in the Vedic statements. 


For details see Introduction, pp. 51-52. 
[ 140 ] 


घात्वथोख्यानशक्तो यदि भवति ang fad, वैदिकेऽयं 
संबन्धाज्ञानहेतोरनलमथ पुनवैंदिके रात्तिमान्‌ स्यात्‌ | 

तत्संबन्धास्क्ियामप्यभिवदितुमलं लक्षणावृत्तितोऽयं 
छिङ्शब्दस्तेन कार्य श्रुतिवचनगते शक्त इलथ्यवस्येत ॥ 


If the potential suffix is capable of primarily signifying 
‘the sense of the root’, then itis not competent to second- 
arily signify the niyoga present in the Vedic texts, 
as there is no relation of the primary sense (namely, 
the sense of the root) with 7290४८. If, onthe other hand, 
the potential suffix primarily signifies the niyoga, then it is 
capable of secondarily signifying the ‘sense of the root’, 
as niyoga has relation with the secondary sense, namely, 
the sense of the root. Hence one should ascretain that 
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the primary signification of the potential suffix is niyoga 
present in the Vedic texts. 


[ 141 ] 
एवं शब्दान्तराणां नयनिपुणमतिः शक्तिवित्सन क्रमेण 
पक्षेपोडारदर्शी भवति कतिप्यैवासरैस्तत्र तत्र । 
तस्मात्कार्यान्वितार्थे सकलमपि पदं शक्तिमदृबुध्यमानः 
भूतायर्थप्रतीति प्रति विमुखमनाः शास्त्रतः स्यान्मनुष्यः ॥ 


By a process of insertion and elimination the beginner 
who is an adept in the application of the logical method 
(or agreement and difference) understands in a few days 
the signification of other words. As he considers that all 
the words have primary signification in the meanings as 
related to niyoga he is positively against the view that the 
Vedic texts give rise to the sense of any existent entity 
(that is, the self). 


[142] 


araga egal न तु नृणां शब्दशक्तिप्रतीतिः 
लिङ्गं श्रोतृस्थबुड्टेनेहि किमपि भवेदत्र बालोपलभ्यम्‌ | 

न ह्यतत्पुत्रजन्माद्यवगतिनियतं नित्यवन्निश्रितं नो 
यहक्लादिप्रसादक्षितितललुठनादीक्ष्यते श्रोतृदेहे ॥ 


There does not arise to anyone the comprehension of 
the primary signification of the words from the sentence 
that conveys an existent entity, in view of the absence of 
any ‘reason’ (namely, activity) from which the presence 
of the knowledge in the hearer could be inferred. The 
brightness in the face and weltering on the ground noticed 


1. णामतिनिपुणमतिः Ta णामपि निपुणमतिः Ts, 
णामपि नयनिपुणः शक्तिः--1: 
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in the body of the bearer are not always ascertained ag 
invariably probative of the news of the birth of a son (or 
some calamity). 


[ 143 ] 


तस्मादाध्वं निराशाः श्रुतिशिरसि न तस्यास्ति निष्पन्नरूपे 
प्रामाण्यं कायेशून्ये कथमपि च परबह्मणि प्रधाने | 

भूतं भव्यप्रधानं भवति न हि पुनः स्वप्रधानं कदाचित्‌ 
शास्रस्थाः शब्दश क्तिस्थितिनिपुणधियो विस्तरादेवमाहुः ॥ 


Therefore, be without any hope of the Vedic texts 
(conveying an existent entity). The experts in the Sastras 
who havea well-trained mind in determining the signi- 
fication of words speak at length thus—the existent entity 
is never independent by itself, but is subservient to 7290४०, 
that is, the ‘one to be achieved'.' So the Vedic texts are 
not valid in respect of the supreme self which is indepen- 
dent, self-existent, and not related to 72902८. 


l. vide: bhilam bhavyaya upadisyate, Sabara-bhasya on Jaimin- 
Sutra, IIT, iv, 40. 


[ 144 ] 


तस्मादसंगतमिदं प्रतिभाति यन्मे 
वाक्यप्रमाणकसुदीरितमद्वयत्वम्‌ | 

इत्येवमेष मम बुद्धिपथं विरोधः 
प्रातः प्रभो परिहरैनमनुग्रहाय ॥ 


The said view, namely, that the Vedanta is valid 
Proof in respect of the oneness of the self, appears to me 
incongruous. Thus there has arisen this contradiction in 


my mind. Oh! Lord, please remove this for my edifica- 
tion. 
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OBJECTIONS ANSWERED : 
IMPARTITE SENSE — THE IMPORT OF 
THE MAJOR TEXTS 
[ 145] 
सत्यं यदाह गुरुमान्‌ यदि वाक्यगम्यं 
. e M 
संसगरूपमिह वेदशिरस्खभीष्टम | 
4 N 
अस्त्येव तत्र पदयोरुभयोविरोधः 
पारोक्ष्यसद्वयविरोधक्ृतस्तदानीम्‌ ॥ 


(Now the preceptor begins to answer the objections 
raised so far). 


What you, a well-trained student, say is indeed true. 
If it is accepted that the import of the Upanisadic passage 
(tat tvam asi) is identity involving duality (samsarga), then 
there is indeed a conflict between the two words (tat and 
tvam) in view of the contradictory attributes present in 
their primary senses, namely, mediateness and duality. 

The objection raised in the verses SS, I, 95-6 is answered in this 
and the following verses. 


gurumain— siksitamatih [ SS] 
[146] 
यत्कर्मकाण्डनिपुणैरुदितं पुरस्ता- 
ह्वाक्याथेलक्षणमदः पुनरत्र नेष्टम्‌ | 
मेदादिवजितमखण्डसुशन्ति यस्मा- 
च्छीबाद्रायणमताबुगता महान्तः 


The nature of the import of asentence as stated by the 
authorities on the Purva-mimamsd isnot accepted here 
Hence the great representatives of the philosophical 


1. यथाह--77 
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discipline of Sri Badarayana favour the partless entity 


bereft of any relation, as the import of the Upanisadic 
passages. 


[147 ] 
मेदादिरूपमवबो धयित्‌ं समर्थ 
यद्ठाक्यमस्ति तद्‌खण्डबिलक्षणार्थम्‌ ॥ 
तल्लीकिक भवतु वैदिकमेव वास्तु 
नास्माकमत्र विषये विमतिः कदाचित्‌ ॥ 


We are not at variance with the existence of the 
sentence—sacred or secular, which is c 
the sense of identity involving 
different from the one whose impo 


apable of conveying 
duality, and which is 
rt is the partless entity. 


[ 148 ] 
यद्वाक्यजातमथ वेदशिरोनिविष्ट 
यद्वापि लौकिकमखण्डमपास्य नान्यत्‌ | 
शक्नोति वस्तु ated, तदशेषमेव 
ब्रयादखण्डमिति तु प्रतिपादयामः N 


The group of (certain) sentences—Upanisadic'! or 
secular'—is not capable of imparting any sense other 
than the partless entity. We shall elucidate how all such 
sentences convey the sense of the partless entity. 

1. (a) Satyam jRanam anantary brahma, Tailt., 2९४ 2, ॥0 
(b) tat tvam asi, Chand., V1, ०८, 7. 
2. (a) prakrstaprakasah candrah. 


(b) so'yam devadattah. 
[ 149 ] 
सोऽयं पुमानिति हि मुख्यपदार्थयुक्त- 
वाक्याथबुडिजननस्य न वाक्यमेतत्‌ | 
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S वं [च स्थ 
gala वाच्यशबलस्थपद्द्ठयेन 
. g f ज ` amn q 
संसृष्टबुडिजनने पदयोविरोधात्‌ ॥ 

The sentence ‘This is that Devadatta’ is not capable 
of conveying the usual sense of a sentence, namely, an 
idea consisting of the relation of the primary sense of the 
words. If the two words should give rise to the know- 
ledge of identity of their primary senses, then there can- 


not be the relation between the two words as required in 
a sentence (as they convey contradictory senses). 


[ 150 ] 
एतद सोऽयमिति वाक्यमखण्डनिष्ठ 
वक्तव्यमत्र गतिरस्ति न काचिदन्या | 
तद्देशकालमनुक्ृष्य स इत्यनेन 
नायं पदारथ्ुपढौकथते हि नेतत्‌ ॥ 

Here there is no other alternative than to accept that 
the import of the sentence—‘This is that Devadatta’, is 
partless entity. This sentence neither conveys the identity 
of the secondary sense of the term—‘this’ (namely, the 
person-in-himself) with the (primary) sense—‘Devadatta 
as related to past time’, the sense referred to by the word 
‘that’; nor does it convey the identity of the secondary 
sense of the term ‘that’ (namely, the person-in-himself) 


with the (primary) sense of the term—‘this’ (namely, 
Devadatta as related to present time). 


[ 151 ] 
एवं सतीदमपि तत्त्वमसीति वाक्य- 
माश्रित्य लाक्षणिकवृत्तिमखण्डनिषठम्‌ | 
सोऽयं पुमानिति यथा वचनं तथास्तु 
नो चेत्समं तदलाबुनिमञ्जनोक्त्या ॥ 
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When such is the case, the sentence tat tvam asi like 
the sentence ‘This is that Devadatta’ secondarily signifies 
the sense of the partless entity; for, otherwise, this sentence 
(is not significant and hence it) will be analogous to the 
statement—‘a dry gourd immerses in water’. 


THE SELF IS SECONDARILY SIGNIFIED 
[152] 


मानान्तराधिगतगोचरगामिनी स्या- 
च्छन्दृस्य लाक्षणिकवृत्तिरिति प्रलापः | 

सिडत्वमात्रमिह लाक्षणिकप्रवत्ते- 
निर्वीहकारण 'मनङ्गमतो ऽन्यदस्याः ॥ 


The assertion that a word could secondarily signify 
only that sense which isknown by other proofs (as related 
to the primary sense of the word) is unsound. For, the 
criterion for taking a word in its secondary sense is that 
the latter should be known (as related to the primary 
sense of the word) and not anything else. 


The objection raised in SS I, 99 is answered here. For details see 
Introduction, p. 19. 


siddhatvam—jfiatatvam [SS] 
[153] 
मानान्तराधिगतता हि न लक्षणायां 
किचित्करी भवति पिडुलतावदसेः | 
धूमस्य जन्मनि हि पिङ्गलता न हेतु- 
येथ प्यवस्थितवती हुतमुकशरीरे ॥ 


The criterion for taking a word in its secondary sense 
does not lie in the secondary sense being known by other 
proofs (as related to the primary sense of the word), just 


1. णमितो$5न्यदनक्मस्यः--?., To, 
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like the tawny colour of fire is not the criterion for the 
rise of smoke. "Though the tawny colour subsists in fire 
yet it 1s not instrumental in giving rise to smoke 


[154] 


शब्दस्य लाक्षणिकवृत्तिरपि त्रिधैषा 
काचिज्जहाति न जहाति च वाच्यमन्या | 

भागं जहाति न जहाति च भागमन्या 
सोऽयंत्रिघा भवति लाक्षणिकप्रकारः ॥ 


The secondary signification of a word is of three 
kinds. One totally discards the primary sense; the next 
does not discard any part of the primary sense; and, the 
third partly gives up the primary sense and partly retains 
it. Thus the mode of secondary signification is three-fold. 


[155] 
> टि iS 
गङ्गापदं हि निजमर्थेमपास्य तीरे 
S Sl 
aged भवति सा जहती RET | 
शोणः स्थितो बहिरितीह तु लक्षणाया- 
मादाय शोणिमगुणं gut प्रवृत्तिः ॥ 

The word ‘Ganges’ discarding its primary sense (that 
is, current) conveys the bank, and this (namely, the 
secondary signification of the ‘bank’ by the word ‘Ganges’) 
is known as exclusive secondary signification. The non- 
exclusive secondary signification is adopted in the case of 
‘The red (horse) stands outside’ where the word ‘red’ 


retains its primary sense, namely, the red quality, and 
signifies the horse to which redness belongs. 


For details see Introduction, p. 10. 
A 29 
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[ 156 ] 
सोऽयं पुमानिति वचस्युभयप्रकारा 
देशादिभागपरिवजेनतः प्रसिडा | 
पुंसश्च केवल्सुपात्ततया पदाभ्या- 
मेवं त्रिधा भवति लाक्षणिकी प्रवृत्तः ॥ 


The exclusive—non-exclusive secondary signification 
is well-known in the case of the sentence ‘This is that 
Devadatta’, wherein the words discarding a part of their 
primary sense, namely, the place, etc., convey the other 


५ part, namely, the person-in-himself.: 


Thus the mode of secondary signification is threefold. 


For details see Introduction, p. 11. 


[157] 


वेदेऽपि लाक्षणिकवृत्तिरियं Baar 
` यज्ञायुधीति बचने तु जहत्मवत्तिः | 
EN 
वेश्वानरादिवचनेष्वजहत्पवत्ति- 
स्तत्त्वंगिरोरुमयरूपतया प्रतीतिः ॥ 


In the Vedic texts also, the secondary signification is 
of three kinds:—the exclusive secondary signification is 
adopted in the case of the sentence—yajnayudhi, etc., the 
non-exclusive one in the case of the sentence vaisSvanara, 
etc., and the exclusive-non-exclusive one in the case of 
the sentence—tat tvam asi. 


The exclusive secondary signification is adopted in the case of the 
sentence—sa esa yajnayudhi Jajamünah svargari lokam yati. Here since 


the literal meaning, namely, the body of the sacrificer reaching the 
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heaven with the sacrificial vessels is discrepant, as the body along with 
the sacrificial vessels are burnt in this world itself, the word yanayudhi 
totally abandons its primary sense and secondarily signifies the soul of 
the sacrificer, which is connected with the primary sense. 


The non-exclusive secondary signification is adopted in the case of 
vatsviinaram upüste. The literal sense of this statement, nemely, 
meditation on the fire belonging to the stomach is discrepant, as the 
fire belonging to the stomach, being inert, is not fit to be meditated 
upon. And this discrepancy is removed by understanding from the 
word vaisvanara, without excluding its primary sense, the self delimited 
by the fire belonging to the stomach. For the exclusive—non-exclusive 
secondary signification in the case of the sentence tat tvam asi, see 


Introduction, pp. 40-1. 


[ 158 ] 


ब्रह्माज्ञाने ह्यद्वितीयत्वमेक ब्रह्मण्यन्यःचाद्रितीयत्वमस्ति | 
तत्संपर्कात्तत्र चाद्वैततान्या व्युत्पन्नोऽयं ्र्मशब्द्स्तु तत्र ॥ 


One aspect of absolute nature is present in the nesci- 
ence existing in the supreme self, another aspect is in the 
supreme self; and the third is in the blend—the result of 
the mutual superimposition of the self and nescience. Of 
these, it is the last that is the primary sense of the word 


‘Brahman’. 


It is said that the terms taf and tvam convey the unitary self by 
partly giving up the primary sense and by partly retaining it. Now 
the primary sense of the word ‘Brahman’ for which the term tat stands 


is explained. 


The absolute nature is fancied in the case of nescience which is 
superimposed on the self; and it is realin the case of the self. The 
absolute nature present in the blend of nescience and the self consists 
of the real and the superimposed absolute nature. And the term 
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‘Brahman’ conveys the self associated with nescience. It secondaril 
y y 


signifies the self by discarding a part of its primary sense, namely, 
nescience. 


[ 159 ] 
प्रयम्मावस्तावदेकोऽस्ति बुद्धौ प्रत्यग्मावः कश्चिदन्यः प्रतीचि । 
प्रत्यग्भावस्तत्कृतस्तत्र चान्यो व्युत्पन्नोयं तत्र चात्मेति शब्दः ॥ 


One aspect of inwardness is present in the intellect; 
another aspect is in the inner self; and the third aspect is 
in the blend — the result of mutual superimposition of 
intellect and the inner self. Of these, it is the last that is 
the primary sense of the word Atman. 


The primary sense of the word Atman which stands for the term 
tvam is explained. The term Atman primarily conveys the inner self 
associated with the intellect which consists of the blend of the real and 
the superimposed inwardness. It secondarily signifies the inner self by 
discarding a part of its primary sense, namely, the intellect. 


[ 160 ] 


तच्छन्द्वाच्यगतमट्टयभागमेकं 
प्रयक्त्वमात्रमविरोधमपेक्षमाणः | 

त्वशब्दवाच्यशबलस्थमुपाददानो 
वाक्यद्खण्ड मथ तत्त्वमसीति विद्यात्‌ ॥ 


The aspirant who seeks absence of incongruity in the 
r is sense of the sentence (tat tvam asi) should take (through 
CER secondary signification) the spiritual element which is 


न ARAS o e s m 
1. ण्डामिह--, T. 
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absolute and is present in the primary sense of the term 
tal, and the spiritual element which is inward and is pre- 
sent in the blend—the primary sense of the term /vam, and 


should understand the partless self from the text tat tvam 
asi. 


[161] 
AA नाणुमात्रो;पि भेदो यद्यप्येवं भिन्नमादाय इन्दौ | 
वतते त्वय्यद्ठ यात्मप्रकाशे बाह्यं हेत्‌ं जामिता नास्ति तस्मात्‌ ॥ 


Though there is not even a trace of difference in the 
sense conveyed as their import (by the words), yet the two 
words are not synonymous,because they secondarily signify 
the absolute pure consciousness in you through different 
media (that is, the primary senses) that are outside the 
‘sense of the sentence’ (that is, the oneness of the self.) 


The objection raised in SS, I, 104-5, is answered here. 
[ 162 ] 


asa परतयगर्थोऽस्ति तद्वत्‌ प्रद्यक्तत्त्वे चाहयस्यापि भावः | 
यद्यप्येवं नातिरेकावकाशः पूर्णे तत्त्वे तत््मर्थोपपत्तेः ॥ 


The inner self is present in the absolute self; similarly 
the absolute self is present in the inner self. Even then (if 
it is argued that, in order to justify the grammatical co- 
ordination of the two words, it is necessary to accept differ- 
ence), still there is not even a trace of difference (between 
the senses signified), as the secondary senses of these two 
words would hold good only when they are identical. 


The spiritual element signified by the term at is not conditioned 
by time, space, and object and hence it is absolute. The spiritual 


1. द्वयस्वप्रकारो-?? . 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


299 SAM KSEPA SARIRAKA 


element signified by the term tvam is inward and it under 


lies every- 
thing. 'This would hold good only when the two senses 


are identical, 
If they are different, then the sense of the tat cannot be absolute, 


and 
the sense of the term tvam cannot be inward. 


cf. SS, IIT, 305. 


[ 163 ] 

न च विनिगमनायां कारणं किंचिदस्ति 
स्पुटमुभयपद्स्था लक्षणा शांस्यतेऽतः | 

न हि विनिगमनायां हेत्वभावे कदाचित्‌ 
कचिदियसुपलन्धा सोऽयमित्यादिवाक्ये ॥ 


As there is no clear basis for taking one of the two 
words in its figurative sense, it is proper that the two 
words should be taken (together) in their secondary 
significative function. Never indeed in sentences like 
‘This is that Devadatta’ such a Position (namely, taking 
one of the two words in its figurative sense) is observed, 
in the absence of any ground to take it so.' 


This verse answers the objection that the import ofthe sentence 


tat tvam asi may be identity between the primary sense of one word and 
the secondary sense of the other. 


l. See SS, I, 150. 
[ 164 ] 
प्रथमचरमभावो निणेये कारणं चे- 
दयमपि नियमो न ह्यन्यथाप्यस्य दृष्टेः | 
प्रथमपठितमासीत्तत्पद॑ सामवेदे 
चरमपठितमेतदद्दष्टमध्वयुवेदे ॥ 
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If the state of being read first and read second should 
be the criterion for taking a word in its primary and 
secondary senses, then it does not hold good; for the posi- 
tion of words is found in a reverse order. The word tat is 
read in the beginning in the Sama-Veda, but (its corres- 
ponding word brahma) is read at the end in the Yajurveda, 


1. tat tvam asi, Chand, VI, viii, 7. 


2. aham brahmasmi, Brh., Y, iv, 10. 
[ 165 ] 


सोऽयं पुमानयमसाविति पोरुषेये 
वाक्ये तथा व्यतिहतेऽत्र बिशेषहेतुः | 
पूर्वापरत्वमिति राक्यमिदं न वक्तुं 
सुख्यत्वलाक्षणिकते प्रति शब्दवृत्त्योः ॥ 


Jt cannot be said that the state of being read first and 
read later is the criterion for taking the words in their 
primary and secondaty senses, because in the secular 
sentences ‘This is that Devadatta’, and similarly in the 
sentence ‘That is this Devadatta’, the order of the words 
‘this’ and ‘that’ is reversed. 


[ 166 ] 
न च भवति विरोधस्योत्थितस्यापनीतिः 
पदयुगलनिविष्टां लक्षणामन्तरेण | 
न हि भवति गदाचित्सद्वयस्याहयत्व 
न हि भवति परोक्षः प्रत्यगर्थोऽपि qs ॥ 


Unless secondary significationis adopted in the case 
of the two words, there cannot be the removal of contra- 
diction that has arisen. The object characterized by duality 
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Similarly the object whichis mediate cannot be identica] 
with the object that is immediate. 


[ 167 ] 
अविरुद्धविशेषणट्ठयप्रभवत्वे;पि विशिष्टयोद्॑योः 
^ d A ES 
घटते न यदेकता तदा नितरां तठ्ठिपरीतरूपयोः 


When two qualified entities resulting from the two 
unopposed attributes cannot be possibly identical, it is 
highly improbable that the qualified entities characterized 
by contradictory attributes could be identical. 


For details see Introduction, p. 41. 
[ 168 ] 


` अथ केनचिदात्मनेकता वचनेन प्रतिपायते तयोः | 
तदसुन्द्रमस्तमेति हि स्फुटमेवं त्रिविधापि लक्षणा ॥ 


It is unsound to hold that the text (tat toam asi)conveys 
the identity of the primary senses of terms (fat and tvam) 
in some aspect, because the three modes of secondary 
signification would be definitely lost then. 


[ 169 ] 
साभासाज्ञानवाची यदि भवति पुनब्रेह्मशब्दस्तथाहं- 
शब्दोऽहंकरवाची भवति तु जहती लक्षणा तत्र पक्षे । 
नौरेषा रोति लोहं दहति विषधरो cuui तवासा- 
बितत्रेवात्मवस्लुन्यपि भवतु जहङ्लक्षणा को विरोधः ॥ | 
Just as in the sentence ‘The boat makes noise’, ‘The 


iron burns’, ‘In front of you there is the rope bearing 
poison’, the words Convey the multitude of men, fire and 
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the serpent respectively, so also (in the sentence aam 
brahmüsmi), what objection can there be if the words Brah- 
man and aham, which primarily signify respectively avidyā 
and the intellect inspired by the reflection of the self, 
should convey the supreme self through exclusive second- 
ary signification? 


In this verse, Sarvajnütman sets forth the view-point of Suresvara. 
According to Sure$vara, the primary meanings of the words tat or 
Brahman and tvam or aham, namely, Igvara and jiva are indeterminable 
entities. (See Introduction, pp. 104-5). They are respectively avidya 
and intellect inspired by the reflection of the self. Or, they are the 
reflected images of the self in avidya and intellect respectively. In 
either case, they are indeterminable either as real or as unreal. (See SB, 
pp. 219 ff). Since the primary meanings of the words tat and tvam 
are indeterminable entities, the two words leave out their primary 
sense completely and secondarily signify the pure consciousness which 
serves as the basis for the two. And this kind of secondary signification 


is exclusive secondary signification (jahallaksana). 


[170] 


घत्यक्त्वादिगुणान्वयेन यदि वा गोण्यस्तु वृत्तिस्तयो- 
ब्रेह्माहंपदयोः परेतरदशोमुख्ये विरोधो यतः । 
मुख्यार्थानुपपत्तिहेुकतया गोण्यस्तु वृत्तियेतो 
लोके माणवको विभावसुरसो सिंहः पुमानित्यपि ॥ 


Or else, just as in ordinary experience secondary 
signification based on the knowledge of similarity of 
qualities is adopted in the cases of “The student is fire”, 
“This person is a lion", in view of the incompatibility (of 
any relation) between the primary senses of the words 
(student and fire), similarly, on account of the incompa- 
tibility (of any relation) between the primary senses, 

A—30 
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namely, God and the individual soul, of the words Brah- 
man and aham, these words secondarily signify the supreme 
self and the inner self through the common feature of 
inwardness, etc. 


The word ‘fire’ in the sentence ‘The student is fire’ primarily 
signifies ‘fire’ which has the quality of brilliance. It secondarily 
signifies a student who has the quality of brilliance; and this significa- 


tion is based upon the common feature of brilliance present both in 
fire and in student. 


In the same way, the word aham in the sentence aham brahmüsmi 
or tvam in the sentence tat tvam asi primarily conveys Jiva who is 


inward. It secondarily signifies the inner self which is taken to be 


possessing the quality of inwardness; and this signification is based upon 


the common feature of inwardness present both in jiva and the inner 
self. 


The word brahma in aha bruhmüsmi or tat in tat tvam asi prim 


arily 
conveys lévara who is all-pervasive. 


It secondarily signifies the 
supreme self which is taken to be possessing the quality of all-perva- 
Siveness; and this signification is based upon the common feature of 


all-pervasiveness present both in iva and in the supreme self. It must 


be added here that the inner self which is identical with the supreme 


Inwardness constitutes the essential nature 
of the inner self and all-pervasiveness, 


inwardness and all 


self is free from any quality. 


of the supreme self. Yet 
“pervasiveness are, by courtesy, spoken of as the 
attributes of the inner self and the supreme self and it is on the basis of 
these attributes, the two words aham or tvam and brahma or tat convey 
through signification based upon the knowledge of similarity of quali- 
ties (gaurivrtti) the inner self and the supreme self respectively. And 
the text aham brahmasmi or tat. tvam asi conveys the identity of or more 


strictly the non-distinction between the inner self 


and the supreme 
self. 


This view is advocated by Suregvara. 
vide 
pratyaktvadatisuksmatvat atmadrst yanusilanat 
ato urttiruihayanya ahamorttyaiva laks yate, 


Nai skarmyasiddhi, II, 55. 
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The view set forth here, according to Madhusüdanasarasvati, is 
Praudhivada :— 


vide 


siddhante’pi (prabhvadi) [pratyaktvadi] gunayogena gaunyah svikarah 
samksepasarirakakarünüm praudhivadamatramiti sampradayah, VK, p. 49. 


[171] 


परशब्दवृत्तिरपसत्र भवेदिति यद्यपीदसुभयोः सहशम | 
अनयोस्तथापि तु बिभागकरं स्फुटमस्ति लक्षणमवान्तरकम्‌ ॥ 


Though in both (secondary signification and significa- 
tion based on the knowledge of similarity of qualities) alike, 
one word signifies the sense of another, yet there is a chara- 
cteristic feature which clearly distinguishes the two. 


| 222] 


गुणतो गुणवृत्तिरिष्यते ह्यपरा लाक्षणिकी तु संगतेः | 
इति भेदकमस्ति लक्षणासुणवृत्त्योरिति वेदवादिनः ॥ 


The Mimamsakas' bring out the difference between 
the secondary signification and signification based on the 
knowledge of similarity of qualities thus: a word has secon- 
dary signification based on the knowledge of similarity of 
qualities, if it conveys another object possessing the same 
qualities present in its primary sense. On the other hand, 
a. word has secondary signification, if it signifies another 
object connected with its primary sense. 


l. vide 
abhidheyavinabhute pratiter laksanes yate 
laksyamanagunairyogat orttertsta tu gaunata 
Tantra-Vartika (Anandasrama Sanskrit 
Series), p. 354. 
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| 168) || 
नित्यः शुद्धो बुडमुक्त्वभावः सत्यः सूक्ष्मः सन्‌ विभुश्चाद्वितीयः | 
iN त्यग्ध $^ 

आनन्दाब्धियं: परः सोऽहमस्मि प्रत्यग्धातुनांत्र संशीतिरस्ति ॥ 
Being the inner self, I am identical with the supreme 

self which is eternal, pure, intelligent, and is of ever- 

released nature; which is existent, subtle, real, all-perva- 


sive, nondual, and which 15 supreme bliss. There is no 
doubt about this experience. 


[ 174 ] 


सचित्ुखाद्गयवपुः कथयन्ति केचित्‌ | 
सचित्सुखात्मकमिति प्रथयन्ति केचित्‌ | 
बह्मेतराणि किल नास्य वषि तेषां 
बुद्धी स्फुरन्त्यपररूपनिवृत्तिमावात ॥ 


Some hold that the supreme self is absolute and is of 
the nature of existence, consciousness, and bliss. Some 
others, however, maintain that it is of the nature of exis- 
tence, consciousness, and bliss only. It does not seem to 
them that the other qualities (such as eternality, etc.) 
constitute the nature of the supreme self, as they are of 
the nature of absence of the qualities (such as ‘transience’). 


For details see Introduction, pp. 23-4. 
[175] 


ब्रह्मेति शोषिपदमत्र हि लक्ष्यमेकं zi लक्षणसमपंणमस्य FA: । 
लक्ष्यापणेन सह लक्षणवाचि' सर्व संगच च्छतेऽरुणपद्‌ं क्रयवाचिनेव ॥ 


BEEN क डे जज तन 
1. चि ya— T 4 
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The word ‘Brahman’ (in the sentence satyam jiidnam 
anantam brahma) signifies what is to be defined and as such 
it 18 primary, while the other words serve as its definition. 
Just as the word aruna is related to the word that signifies 
the sense of ‘purchasing’, so also the words that signify 
the characteristic attributes are related to the word that 
conveys what is to be defined. 


See the following verse. 


[ 176 ] 


पृष्ठात्परस्परयुजाप्रतिपत्तिरेषा- 
मेव॑विधत्वमुपपादयितुं समथा | 

लक्ष्यस्य तस्य महतः क्रयवस्तुवत्स्यात 
सवस्य कारकपदस्य परस्परेण ॥ 


Just as there is the mutual relation of the words which 
convey case-notions and which are (at first) related to the 
sense of ‘purchasing’, so also there is the mutual relation 
of the words (satya, etc.) later and the ascertainment of 
the relation is capable of expounding the unitary charac- 
ter of the supreme self which is all-pervasive and which 
is defined (in the sentence: satyam jriánam anantambrahma). 


In the sentence : arunaya pingaksya ekahayanyà somam krinati (Buy 
soma by means of red coloured, tawny-eyed, and one year-old calf), 
the two words pingagksi and ekahayani which denote the substance, 
‘calf’ are related to the sense of ‘purchasing’. The word aruna as it 
denotes the immaterial quality is related to the sense of ‘purchasing’ 
through its being a determining eharacteristic (avacchedaka) of the 
substance, ‘calf’. Then these words which determine the nature of 
the substance are related to each ather in order to convey one sub- 


stance, ‘calf’. 


vide Sabara-Bhasya on Jaimini-Sutra, IIT, i, 12. 
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Similarly the words satya, jana, and ananta are related to one 
another and point to the supreme self as truth, consciousness 
2 

absolute. 


[177] 
IG 
तत्त्वंपदाथेविषयो नय एष योज्यः 
सत्यादिवस्तुषु न तत्र विशेषकल्पः | 
सत्यादिशब्दविषयाः शबलास्तदर्थ- 
भागेषु लाक्षणिकवृत्तिरपीह gen ॥ 

The method prescribed in respect of the primary senses 
of the terms tat and tvam should be applied in the cases of 
the words Satya, etc., as there is no special method here. 
The primary senses of the words satya, etc., being composite 


In nature, a part of their senses is secondarily signified 


and in this respect the words satya, etc., and the words 
tat and tvam are alike. 


THE PRIMARY SENSES OF THE TERMS 
SATYA, ETC. 


[ 178 ] 


आकाशादौ सत्यता तावदेका प्रत्यडमात्रे सत्यता काचिदन्या । 
तत्संपकोत्सत्यता तत्र चान्या व्युत्पन्नो ऽयं सत्यशब्दस्तु तल ॥ 


One form of reality is present in the ether, etc; another 
orm 1s present in the self; and the third is in a blend of 


these two. Of these three, it is the last that is the primary 
sense of the word satya. 


The phenomenal entities are empirically real; the self is absolutely 
real. And the blend of the ether, etc., and the self has a third mode 
of reality which is a combination of absolute and empirical reality- 
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The word satya primarily conveys the blend of the ether, etc., and the 
self which has absolute and empirical reality. 


[ 179 ] 


SAT - 
JAAN ज्ञानता तावदेका प्रत्यग्बोधे ज्ञानता काचिदन्या | 
ER क्‌ SE ~ ° 
तत्सपकाज्जञानता तत्र चान्या व्युसन्नाऽय शानशब्दस्तु तत्र ॥ 
One form of the state of being knowledge is present in 
the psychosis; another form is in the inner self; and the 


third one is in what is a blend of these two. Of these three, 
It is the last that is the primary sense of the word jfidna. 


As the mental modification or psychosis reveals the consciousness 
_ delimited by the objects cognized, it is figuratively spoken of as know-' 
ledge. 


vide: jnanata—caitanyabhivyany akatvarupa, SS 


And the inner self is of the nature of self-luminous knowledge 


which is absolutely real. 


vide: jidnati—svaprakasa jnanarupa, SS 


[ 180 } 
gear तावदानन्दतेंका TASHA काचिदानन्दतान्या | 
तत्संपकात्तत्र चानन्दतान्या व्युत्पन्नोऽयं तत्र चानन्द्शब्द्‌ः || 
One form of bliss is present in the psychosis; another 
form is in the inner self; and the third one is in what is a 


blend of these two. Of these three, it is the last that is 
the primary sense of the word @nanda. 


As the mental state reveals the bliss which is the essential nature 
of the self, it is figuratively spoken of as ‘bliss’. The inner self is of 


the nature of bliss which is absolutely real. 
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[ 181] 

आकाशादो नित्यता तावदेका प्रत्यडमात्रे नित्यता काचिदन्या | 

तत्संपकोन्नित्यता तत्र चान्या व्यृतपन्नोऽयं नित्यशब्दस्त तत्र ॥ 


One form of eternity is present in the ether etc.; 
another is in the inner self,’ and the third one is in what is 
a blend of these two. Of these three, it is the last that is 
the primary sense of the word nitya. 


l. kalpasthayitarupa nityata 


2. trikalüparicchedyasvarüpa nityata, SS 


[ 182 ] 


आकाशादौ शुद्धता तावदेका प्रत्यड्यात्रे शुद्धता काचिदन्या | 
तत्संपकोच्छुडता तत्र चान्या व्युत्पन्नोऽयं शुरूशब्दस्तु तत्र ॥ 


One form of purity is present in the ether;! another 
form is in the inner self;? and the third one is in what is a 
blend of thesetwo. Of these three, it is the last that is 
the primary sense of the word $uddha. 


l. maladileparahitatvalaksana suddhata 
2. asangatvüdipra yukia tattviki (suddhata), SS 
[183] 
गोवत्सादो मुक्तता तावदेका प्रत्याद्गात्रे मुक्तता काचिदन्या | 
तत्संपकोन्मुक्तता तत्र चान्या व्युतपन्नोऽयं मुक्तशब्दस्त तत्र ॥ 
One form of release is present in cow, calf. etc.; 
another form is in the pure self’; and, the third one is in 


what is a blend of these two. Of these three, it is the last 
that is the primary sense of the word mukta 
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l. bandhanarahitatarupa 


2. samsürünarthasya nityanivrttirupa, SS. 


[ 184 ] 


आकाशादावस्तिता तावदेका प्रत्यक्तत्त्वे चास्तिता काचिदन्या | 
तत्संपर्कादस्तिता तत्र चान्या व्युतपन्नोऽयं तत्र चास्तीति शब्दः ॥ 


One form of existence is persent in ether,! etc; 
another form is in the inner self; and the third is in 
what is a blend of these two. Of these three, it is the last 
that is the primary sense of the word sat. 


I. wyavaharika sattalaksana astita 


2. paramarthikasattaripa, S. 


[ 185 ] 


यो यः शब्दो ams निरूस्तत्रेंवार्थे लक्षणावृत्तिरस्य | 
वक्तव्या स्यात्पण्डितैरेवमेतत्‌ प्रत्यक पूर्ण ब्रह्म वेदान्तवेदयम्‌ ॥ 


Scholars should maintain that the word satya second- 
arily signifies the self which serves as the ground for its use 
in its primary sense (that is, a blend of the self and the 
phenomenal entities from ether onwards) ; When such is 
the case, the absolute self identical with the inner self is 


the import of the Upanisadic texts. 
yat in yatkrie means the fravrttinimitta or the ground on which 
a word is used in its primary sense. In the present case, it is 


because of the presence of the self that the word satya is used in its 
primary sense of the blend of the self and the phenomenal entities. 


A—31 
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IDENTITY OF THE SECONDARY SENSES OF THE 
TERMS SATYA, ETC. 


[ 186 ] 


सत्येऽप्यस्ति ज्ञानता ज्ञानतायां सत्यत्वं च स्पष्टमस्त्येव तद्त्‌ । 
सत्यप्येवं नातिरिकावकाराः पूर्णे तत्वे ज्ञानसत्योपप्ेः | 


The secondary sense of the word Jjiidna is the same as 
the secondary sense of the word satya. Similarly the 
secondary sense of the word Satya is the same as the 
secondary sense of the word Jāna. Even then (if it is 
argued that there should be some difference between the 
two, it is said that) there is no scope for difference; for 


only then it would be reasonable to take the self as cons- 
ciousness and absolute reality. 


For details see Introduction, p. 29. 


[ 187 ] 


आनन्दत्वे ज्ञानता ज्ञानतायामानन्दत्वं विद्यते निर्विशङ्कस्‌ । 
` ससप्येवं नातिरेकावकाराः पूर्ण ae ज्ञानसौख्योपफ्तेः ॥ 


The secondary sense of the term dnanda is the same 
as the secondary sense of the term jiidna. Similarly the 
secondary sense of the term jiidna is the same as the 
secondary sense of the term dnanda. Even then (if it is 
argued that there should be some difference between the 
two, it is said that) there is no scope for difference; for 


only then it would be reasonable to take the self as 
consciousness and bliss. 


For details see Introduction, p. 22. 
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[ 188 ] 


आनन्दत्वे सत्यता सत्यतायामानन्दत्वं निविवादं प्रसिद्धम्‌ | 
सत्यप्येवं नातिरिकावकाशः पूर्ण तत्त्वे सत्यसोख्योपपत्तेः ॥ 


The secondary sense of the term dnanda is the same 
as the secondary sense of the term satya. Similarly, the 
secondary sense of the term satya is the same as the 
secondary sense of the term dnanda. Even then (if it is 
argued that there should be some difference between the 
two, itis said that) there is no scope for difference; for 
only then it would be reasonable to take the self as abso- 
lute reality and bliss. 


For details see Introduction, p. 22. 


[ 189 ] 


asagi न्यायसाम्यादशेषमन्योन्यस्मिन्नस्तिता पूर्णता च । 
अन्योन्यस्याजामिता WEA सुस्थं सव्ुक्तोपपत्तेः ॥ 


The existence of one thing (namely, the secondary 
sense) in another (secondary sense) and as such the unitary 
character of the self, and moreover the absence of the 
redundancy of the significative power of the words' — all 
these should be understood in the case of the senses of 
the remaining words,’ on the lines indicated above. - 


1. Though the words satya and jndna convey the same sense, that 
is, the self, yet they are not synonymous, as their primary senses are 


different. 


2. sese’pi—satyajnananandatirtktesu nityadipadarthesu, SS. 
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[ 190 ] 
बोधात्मत्वे निनिमित्ते प्रतीचो बोधात्मत्वे तन्निमित्ते तु बुद्धेः | 
shared बुद्धिधमों च बुडेरुक्ते साक्षाट्ठेदसिडान्तविद्भिः ॥ 


Those who know the true tenets of the Vedanta 
declare thus:—sentience and inward nature are natural to 
the inner self. Sentience and inward nature present in the 
intellect are caused by it (namely, the self). The sentience 
and inward nature of the intellect are its attributes (and 
not its essential nature). 


It has been said in S$, I, 1 59, 179 that one form of sentience and 
inwardness is present in the intellect, while another form is in the self. 


Sarvajfiàtman, in this verse, substantiates this point by citing the view 
of Suresvara. 
vide : 
kū tasthabodhah bratyaktvam animittam sadatmanah 
boddhrtahantayorhetuh tabhyam teno’palaksyate, Naiskarmya-siddhi, 
IIT, II. 


[ 191 ] 


जहतीह च लक्षणा मता yaka तथाभ्युपेयते | 
न विशेषविनिणयक्षमं किमपीहास्ति विशेषकारणम्‌ ॥ 


It is accepted that the words (satya, etc.) signify the 
self through exclusive secondary signification or through 
secondary signification based on the knowledge of simila- 
rity of qualities, because there is no specific reason to hold 


that they signify the self only through a particular mode 
of secondary signification (that is, 


exclusive-cum-non-ex- 
clusive secondary significatio n). 


See SS, I, 169-70. 
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LORDSHIP—NOT THE ESSENTIAL NATURE 
OF THE SELF 


[ 192 ] 

^ Q ° 
एश्वयंमप्यनुभवादिवदात्मरूपं 

तस्माद्रोधगतमस्य च तानि कस्मात्‌ | 

९ 
नेष्टानि पूबबदिति ब्रुवतो सुखस्य 
० e 

aa: पिघानमनुसृत्य वचांसि कुमः ॥ 

We shall advance arguments to silence the opponent 
who may ask why like satya, etc., that are previously 
explained,’ lordship also should not be accepted as having 
three aspects, namely, the one pertaining to the self, 


another to avidyd, and the third one to the blend of these 
t wo. 


1. See SS, I, 178-84. 


vide : 


ütmarüfam ekam; abodhagatam—mayagatam anyat iti Sesah; 


asya—tadubhaya sabalasya ca aparam, SS 
[ 193 ] 
ऐश्वर्यवर्णनमतिस्फुटमेव कृत्वा 
नेतीत्यवादि बहुशः श्रुतिभिः प्रयत्नात । 
6 पू c 
सत्यादिवस्तुनि Jaa तथास्ति qd- 
मुक्त्वा निषेधनमितीह विशेषयुक्तिः ॥ 


The Upanisadic passages after attributing lordship to 
the self in a clear manner, later repeatedly denies it by the 
words such as ‘not this.’ But the uniqueness consists in 
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this, that the Upanisadic passage does not deny existence 
etc., after mentioning them as of the nature of the self, ` 


The Upanisad passage—sarvasyavast sarvasyesünah (Brh., IV iv 
22) attributes lordship to the self and later denies this by the words á 
esa nett netyatma, (Brh., IV, iv, 22) 


[ 194 ] 


शब्दस्य लाक्षणिकसुख्यविभागभिन्ना 
RR लोकिकवचस्युपलब्धपूर्वा | 

यस्मादतो न घटते यदि सुख्यवृत्ति- 
राश्नीयतामिह गिरश्चरमापि af: ॥ 


It has been 


determined previously that in secular 
statements words 


ह SO have two kinds of signification, namely, 
primary signification and secondary signification. If the 
primary signification does not fit in (in the case of the 


words iat and ४०८०2), then let the secondary signification be 
adopted in respect of them. 


[ 195 | 
तस्मादखण्डमवबोधयितु aaa 
वेदान्तभूमिगतरान्द्समन्वयो ऽतः | 
संसगेलक्षणमपास्य विरोधहेतो- 
वोक्यार्थमद्ठ्यमखण्डमिहाश्रयस्र || 


he group of Words constituting the Upanisadic 

tence (iat tvam asi) is capable of conveying the partless 
entity. Here the signification of the sentence is not of the 
nature of identity involving difference (samsarga), in view 
of the contradiction (between the primary meanings of 


the words taf and tvam). So : 
g take the import t 2 
tence to be the partless self. port of the sen 
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SEQUENCE THROUGH WHICH THE KNOWLEDGE 
OF THE SELF ARISES 


[ 196 ] 

सामानाधिकरण्यमल भवति प्राथम्यभागन्वयः 

पश्चादेष विशेषणेतरतया पश्चा द्विरोधो ट्ूबः | 

Saat च विरोध एकरसके वरतुन्यखण्डात्मके 

Q ~ f 
वृत्तिकक्षणया भवत्ययमिह ज्ञेयः क्रमः सूरिभिः ॥ 

First there arises the knowledge that the two words 
(fat and tvam) have similar case-endings. Then the 
meanings of the two words are related as substantive and 
attribute. As this presents incompatibility, the words 
secondarily signify the partless self. And scholars know 


that this is the sequence through which the knowledge of 
the absolute entity arises. 


For details see Introduction, p. 42. 
[ 197 ] 


सामानाधिकरण्यमत्र पदयो ज्ञयस्तदीयार्थयोः 
संबन्धस्तु विशेषणेतरतया ताभ्यां सहास्यात्मनः | 

संबन्धोऽप्यथ लक्ष्यलक्षणतया विज्ञेय एवं gÀ- 
रेतान्यर्थपदानि बुडिपदवीमारोहणीयानि तु ॥ 


It is to be known that the two words (tat and tvam) 
have similar case-endings. Then the meanings of the two 
words are related to each other as attribute and substan- 
tive. Then there is the relation of the implied and imply- 
ing between the two terms tat and tvam and the self. It 
should be borne in mind that these three stages are the 
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means of understanding the import of the sentence, that 
is, the impartite sense. 


cf. sümünüdhikaranyam tadanu visesana visesyata ceti 
atha lakgyalaksakatvam bhavati padarthatmanüm ca sambandhah 
Sri Sankara’s Svütmanirüpanam, 29. 
saminidhkaranyam ca visegana visesyata 
laksyalaksanasambandah padarthah pratyagütmanam, 
Naiskarmyasiddhi, III, 3. 
arthapadini—arthapratipattisadhanani, SS. 


For details see Introduction, p. 42. 
[ 198 ] 
निःसन्धिबन्धनमिदं चिदचित्स्वरूपं 
संकीणमन्तरपरिस्फुरणेन झून्यम्‌ | 
आचित्तशुडिफलतः स्फुरितोपपत्तेः 
शब्दार्थेसंगतिमिहेव तु TRAST ॥ 


The self and the objective elements are not identical. 
(Yet) they have become a blend, Owing to their mutual 
superimposition; and the blend is devoid of the mani- 
festation of difference. Men of average intellect, before 
the rise of reasoning from the purity of the mind, hold 


that the words (like satya, etc.) are significative of this 
blend. 


nthsandhibandhanam—tadatmyarahitam, SS. 


antaraparisphuranena $ünyam— bhedapratipattya sunyam, TB. 
[ 199 ] 
शब्दाथेसंगतिविदामथ सत्त्वशुद्धे- 
रुत्पन्नतर्कदृढलोहशलाकया तु | 
स्यं इश च निपुणं gaan 
निक्षिप्तया aea: क्रियते विभागः ॥ 
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? Owing to the purity of the mind, there arises 'rea- 
soning' which is like a strong iron rod to those who know 
the relation of the words (satya, etc.) to their senses (the 
blend of the self and the objective elements). By carefully 
applying the reasoning to (the blend of) the self and the 
objective element, the self is distinguished from the objec- 
tive element. 


[ 200 ] 
झुडःचुत्थतर्कजनितं चिदचिद्रिभागं 
प्राप्य स्थिताः पुनरिमां गिरमुद्विरन्ति | 
सत्यादिशब्दगण एष तु तत्र तत्र 
व्युसत्तिमान्‌ शबलवस्तुनि नो canta ॥ 


Men, who have distinguished the self from the objec- 
tive element by the reasoning that arises from the purity of 
the mind, ‘declare that (before the rise of such distinct 
knowledge) the group of words like satya, etc., are signi- 
ficative of the ‘blend’ and not.of the self. 


[ 201 ] 


एकत्र शक्तिग्रहणोपपत्तावनेकक्ल॒त्तिः क्रियते किंमथ॑म्‌ | 
इत्येतदेवं सति नास्ति चोद्यं पुरास्य पंसः परमाविवेकात ॥ 


As the aspirant understands the signification of the 
words (such as satya, etc.) to be the blend in a state of 
utter non-discrimination (between the self and the objective 
element), ther is no scope for the question, why the 
significance of the words is held to be the blend, while it is 
reasonable to hold that it (namely, the significance of the 
words) is either the self or the objective element. 

A—32 
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[ 202 ] 
अत्राह वाच्यरबलान्वितवस्तुनीयं 
agda भवति लाक्षणिकी प्रवृत्तिः | 
` कि वा तदन्वितविलक्षणवस्तुनि स्या- 
च्छब्दस्य नोभयमपि प्रतिभाति यक्तम्‌ ॥ 


It is asked (by the Purvapaksin) whether the word 
Secondarily signifies the object as related to its primary 


. Sense (namely, the blend), oras unrelated. These two 


alternatives seem to be unsound. 
[ 208 ] 
सन्धिरूपं यदि वस्तु लक्ष्यं अखण्डवाक्यार्थमतिः कुतरत्या | 
E ° Q लभ ° 
अनन्वित वस्तु पदाथलभ्यं न लक्ष्यते कुत्रचिदत्र लोके ॥ 


oa How could there be the knowledge of partless entity, 
if the word secondarily signifies the object as related with 
its primary sense? But, nowhere in ordinary experience is 
it found that the word secondarily signifies the object 
which is not related to its primary sense. 


[ 204 ] 
Poa कक us e 
पूवक्षण भवति वाच्यपदार्थभाग- 
___ भागित्वसंगतिरिहात्मनि निर्विभागे | 
मोहोपदरितवपुधेटते ततो;मि- 
SST लाक्षणिकवृत्तिरदोषदुष्टा ॥ 
(The siddhantin replies): 


Prior to the (rise of the) knowledge of the import of 
the sentence, owing to avidya, there exists the relation of 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


FIRST ADHYAYA 249 


whole and part between the partless self and the primary 
sense of the words (namely, the blend of the self and the 
objective elements). Thus it is not faulty to say that the 
word secondarily signifies the partless self. i 


For details see Introduction, 9.21. 


[ 205 ] 


संबन्धिता भवति लाक्षणिकप्रकक्‍्तेः 
सवत्र कारणमितीदमभीष्टमेव | 

संबन्धिताकरणमेव तु लाक्षणिक्या 
बुडेरनिष्टमिह तह्॒यमिचारद्ष्टः ॥ 


It is indeed desirable that the knowledge of the relation 
(of the primary sense of the word with its secondary sense) 
is the criterion for the secondary signification of all words. 
But it is not accepted that the knowledge arising through 
secondary signification has for its content the secondary 
sense as associated with the primary sense because of lack 
of correspondence.’ 


l. See the following verse. 
[ 206 ] 
यत्रैष काक इदमेव तु देवदत्त 
वेइमेति लाक्षणिकवृत्तिरिहाभ्युपेता | 
eS 
काकास्पद्त्वमवधीय तथापि वेइम- 
मात्राकृतिभवति लाक्षणिकी तु बुद्धिः ॥ 


The secondary signification is adopted in the case of 
the statement ‘That is the house of Devadatta, where the 
crow is sitting.’ But the knowledge arising through secon- 
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dary signification has for its content only the house, by 
leaving aside its relation with the crow. 


The knowledge arising from the sentence ‘That is the house of 


Devadatta where the crow is sitting,’ through secondary signification 
has for its content the secondary sense, that is, the house as indicated 
by the relation of the primary sense, namely, the existence of crow, 
and not as associated with the primary sense. 


[ 207 ] 
सोऽयमिसपि पदार्थरूपक लक्षणं यदुपक्षणं हि तत्‌ | 
अंशिता यदि पदार्थलक्ष्ययोगृह्यते ननु पुनविरोधिता ॥ 


The primary meanings of the words ‘this’and ‘that’ (in 
the statement ‘This is that Devadatta’) indicate the person- 
in-himself, and hence they are ‘qualification per accidens’ 
(upalaksana). If the terms secondarily signify the person-in- 


himself asrelated with their primary senses, then indeed 
'the contradiction stands. 


Just as the relation of identity between the primary senses of the 
words (‘this’ and ‘that’) is incompatible, so also the relation of the 
secondary sense (the person- in-himself) and the primary senses of the 
terms 18 incompatible. So a word cannot secondarily signify the object 
as related with its primary sense. 


[ 208 ] 
एवं तावह्लक्षणावृत्तिहेतोरानीतैषाखण्डवाक्यार्थबुद्धिः | 
सुकत्वापीमां लक्षणावृत्तिमेषा वक्‍त शक्येत्युच्यतेऽनन्तरेण ॥ 


It has been proved that the words convey the sense of 
partless entity through secondary. signification. In the 
following verses, we show that the words, without resorting 
to secondary signification, could convey the partless entity. 
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[209 ] 


भिन्नामिन्नरवो घटादिवचसा साक agana- 
वन्यूनानथिके घटादिविषये दावत्मवत्तो तब | 

नो चेद्ठिश्वसूजोऽपि दुष्परिहरा भेदादिमाला5ऽगता 
भेदादेरपि तल वाच्यमपरं भेदादिक स्यादिति ॥ 


The words bhinna and abhinna uttered along with the 
words such as pot, etc., signify neither more nor less than 
the pot, etc. If not, even the creator cannot avoid the 
infinite regress of difference (and non-difference) as we 
haveto maintain another difference (and non-difference) 
to account for the prior difference (and non-difference). 


In the statement — ‘The pot is different (from the cloth)’— the 
difference should be held as identical with the pot. Ifit is held to be 
different from the pot, then this difference also is different from the 
pot. And, so on, ad infinitum. 

Similarly in the statement — ‘The pot is not different (from the 
pot) — the non-difference cannot be different from the pot. For, other- 
wise, this difference is different from the pot, and so on, ad infinitum. 
Hence it should be admitted that ‘non-difference’ is identical with the 


pot. 


So the words ‘different’ and ‘non-different’, in the statements 
‘The pot is different’ and ‘The pot is not different’, point to a single 


entity — ‘pot’, through primary signification. 


cf. ata eva bhedabhedayorapyabhedat tacchabdau api 
abhinnarthau, bhinno' bhinnasca ghata ityatra, Istasiddhi, p. 25 


[ 210 ] 


परस्पराभावमुपाददानो निमित्तमर्थेषु हि Perea: | 
्रव्ततेऽन्ये तु घटादिशब्दा निजं निजं वाच्यसुपाददानाः ॥ 
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The word bhinna signifies (the pot) through the mutua] 
negation (of cloth) which serves as the basis for the use of 
the word bhinna in the object, (pot). The words ‘pot’, etc., 
on the other hand, signify the objects pot, etc., through 
their primary senses (namely, the generic attributes 
'potness' etc.) which serve as the basis for the use of those 
words in the objects. 


Though the two words ‘different’ and ‘pot’ convey the same sense, 


that is, the pot, yet they are not Synonymous, as they convey the sense 
through different means (pravritinimitta). 


[211] 


परस्पराभावविहीनभावादभिन्नशब्दस्य घरे प्रवृत्ति: | 
घटखख्पैकनिघन्धना तु घटादिशब्दस्य घरे प्रवत्तिः ॥ 


The word abhinna signifiesthe pot through the ‘absence 
of mutual negation’ which serves as the ground for its use 
in the sense—pot. But the word ‘pot’ signifies the object— 


‘pot’, through the generic attribute ‘potness’, which serves 
as the basis for its use in the sense ‘pot’. 


ghatasvarapaikanibandh ani—ghatasvaripam 


ghatapratipadikarthah, Shatatvam và tannibandhana ityarthah, AP. 


[ 212] 


अबोधनाशश्चितिरित्यमुष्मिन्‌ saga त्वेकरसात्मनिछे । 
अगोणमेक पदमन्यदत्र दवितीयवृत्तीतरसंगमाय ॥ 


The two words in the sentence ‘T 
ie nescience is knowledge’ convey the sens 
Here one word is used in its primary sen 
word, in order to have Syntactical rela 

धि ; secondary sense. 


he destruction-of- 
€ of partless entity. 
se, while the other 
tion, is used in its 
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It is said in this verse that the sentence ‘The destruction-of- 
nescience is knowledge’ can convey the sense of unitary object even if 
secondary signification is adopted in the case of only one word. 


See the following verse. 
[ 213 ] 


अज्ञाननाशपदमत्र हि सुख्यमिष्ट 
विद्यानिबन्धननिवृत्ति aac । 
तेनान्वयाय चितिवाचि ud स्ववाच्ये 
ald समुज्झति मतेः परिणामरूपम्‌ ॥ 


Here the word ‘destruction-of-nescience’ is taken in 
its primary sense, since it signifies the removal of nescience 
by the realization of the self. The other word ‘knowledge’, 
in order to have syntactical relation (with the word ‘des- 
truction-of-nescience’) discards a part of its primary 
sense, namely, the psychosis. 

As avidyü is superimposed on the self, its removal represents the 
substratum — the self. So the word ‘destruction-of-nescience’ primarily 
conveys the self. But the word 'knowledge' primarily signifies the 
blend of the psychosis and consciousness. It discards a part of its 
primary sense, that is, the psychosis, and secondarily signifies ‘consci- 
ousness’, the self. The two words, therefore, convey the partless entity. 


[ 214] 
विधिपदानि हि भागसमर्पणादपरभागनिराकरणादपि | 
अविषयात्ममति जनयन्ति नो न तु मुषार्थनिवृत्तिगिरस्तथा ॥ 


The words which signify the existent objects, by 
discarding a part of their primary sense and presenting 


1. समपंणत्वात्‌ Po. 
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another part, give rise to the knowledge of the self which 
is not an object. But the words which signify the annihi- 
lation of the superimposed objects are not so (that is they 
primarily signify the self). 


See notes on the verse, SS, I, 213. 


| OUST 


भेदो भिन्नश्चातिरेकोऽतिरिक्तो5- 
भेदोऽभिन्नः संविदः स्वप्रकाशाः | 

इत्येतस्मिन्‌ विद्यते नार्थभेदो 
वेदान्तानामप्यखण्डस्तथार्थः ॥ 


Just as there is no difference in the sense conveyed by 
the words in the sentences such as, ‘Difference is different’ 
‘the attribute ‘‘atireka”’ is distinct’, ‘The non-difference is 
not different’, ‘The knowledge is self-luminous’, even so 
the Upanisadic passages also convey the partless entity. 


(i) bhedo bhinnah : 


Pot is different form cloth. That is to say that difference from cloth 
exists in pot. If it is said that the difference (from cloth existing in the 
pot) is different from pot, then it amounts to saying that difference is 
different. Here the word ‘different’ conveys the sense of the word 
‘difference’ and not any other sense. Otherwise, the sense of the 
sentence would be — ‘The difference is the locus of difference’. Here 
the second difference should be taken as different from the first one, 
and so the second difference becomes the locus of a third ‘difference’ 
which should be held as different from the second difference. And 50 
on, ad infinitum. Hence it should be held that the word ‘different’ 


conveys the sense of the word ‘difference’. Thus the two words in the 


sentence ‘difference is different’ point to a single entity — ‘difference’. 


Gi) Similarly the two words in the sentence — atireko’tiriktal 


= point to a single entity, namely the attribute — atireka. 
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atirekah—jivabrahmanoh bhedabhedasanpadakah kasciddharmah, SS. 


(iii) samvidan svapraküsah 


The followers of the Prābhākara school who hold that ‘knowledge 
is self-luminous’ should accept that this sentence conveys the unitary 
object, namely, ‘knowledge’. In the system of the Prabhakara, the 
word ‘self-luminous’ could signify only ‘knowledge’, as everything 
apart from ‘knowledge’ is insentient. Hence the two words ‘knowledge 


and ‘self-luminous’ signify the same entity ‘knowledge’. 
gnuy y 8 


[ 216 ] 


एवं तावद्खण्डवस्तुविषयः शब्दान्वयो दशितो 

लोके दृष्टनयेन पाणिनिवचोऽप्यस्यैव संसूचकम्‌ । 
थेनायं स्मरति प्रकृत्यमिहिते वृक्षादिके केवले 

तन्मात्रे प्रथमेति सूत्रवचसैवाद्यां विभक्तिं मुनिः ॥ 


So far in the light of the ordinary experience, it has 
been shown that the words (in the sentences cited previ- 
ously) convey the unitary object. The words of Panini 
also are indicative of this, namely, the words could convey 
the unitary object. For he teaches the nominative case 
in the sense of tree, etc., that are conveyed by the stems, 
by the words—tanmdtre prathama. 


(orksa) and the nominative case termination 
Yet it has been shown by Pānini that they both 
vide Pànini-sutra — pratipadikartha- 


The stem ‘tree’ 
are not synonymous. 
point to a single entity—‘tree.’ 
lingaparimanavacanamatre prathamd, II, iii. 46. 

Hence Panini also accepts that the import of a sentence could be 


a unitary object. 


See also SS I, 274. 
A—33 
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[ 217 ] 


सामानाधिकरण्यमन्वयगिरा हेतुं वदत्यादरातू 
तस्येवाथ विशेषणं समिति च व्यावृत्तये गुह्यते । 

गोणान्छुख्यमयं भिनत्ति भगवान्‌ व्यावर्तकेनासुना 
नीलेनोत्पटवस्तुवत्‌ स्फुटतरद्वैविष्यस द्वावतः ॥ 


Sri Badarayana sets forth the probans (hetu) in the 
word—anvaya which means syntactic equation of the terms 
(of the Upanisadic passages). As syntactic equation is two- 
fold as primary and secondary, he prefixes the word 
anvaya with the preposition sam with consideration and 
takes it as a differentia; and by this he differentiates the 
primary syntactic equation from the secondary one, like 
the term ‘blue’ (in the sentence ‘blue lotus’) differentiates 
the ‘lotus’ (from the white ones). 


In the aphorism tat tu samanvayat (BS, I, i, 4) the proposition is 
that the self is to be known from the Vedanta-sastra; and the probans 
is stated in the words ‘because they are congruent’ (samanvayat), 
which means that the terms of the Upanisadic passages like tat tvam 
asi are in syntactic equation, that is, they convey the single object, the 
self. By the preposition sam, the secondary syntactic equation is eli- 
minated. 


For primary and secondary syntactic equation see SS, I, 220. 


[ 218 ] 
ate द्विघैकाधिकरण्यमुक्त॑ गोणं च मुख्यं च विविच्य सद्भिः | 
संसगेरूपार्थनिवेरि गोणं मुख्य त्वखण्डार्थनिविष्टमाहु: ॥ 
After careful examination, experts say that the syn- 


tactic equation is two-fold as primary and secondary. 
The primary one is that where the terms convey the 
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sense of partless entity; while the secondary one is that 
where the words convey the sense of relation. 


[219 ] 


आदाय नानाविधकारणानि गिरामथैकत्र तु या प्रवृत्तिः । 
तामाहुरैकाधिकरण्यनाम्ना विपश्चितो वेदशिरस्सु विप्राः ॥ 


The teachers well-versed in the Upanisads hold that 
the syntactic equation is that where the terms having 
different grounds for their application (in their senses) 
convey only one concept. 

[ 220 ] 
नोलं सुगन्धि महदुत्पलमस्बुशायी- 
त्येवंप्रकारमिह गोणमुशन्ति सन्तः | 
सोऽयं पुमानुदशरावगतो विवस्वा- 
नाकाशगो रविरसाविति मुख्यमाहुः ॥ 


The words are said to be in secondary syntactic 
equation in the statement like “The lotus lying in water is 
blue, fragrant, and big.’ Similarly in the statements such 
as ‘This is that man’, ‘The sun reflected in the vessel con- 
taining water is the one existing in the sky’ the words are 
said to be in primary syntactic equation. 


[ 221] 
एकत्र वृत्तिरिति लक्षणमत्र मुख्य 
संसर्गवस्तुनि पुनन हि तद्घटेत | 
नानारसे हि विषये वचसां प्रवृत्ति- 
नीलं सुगन्धि महदुत्पलमित्यमीषाम्‌ ॥ 
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The definition of primary syntactic equation, namely, 
the words (constituting a sentence) convey an unitary 
object, does not fit in where the words convey the objects 
involving relation. It is well-known that the words in the 
sentence like ‘A blue, fragrant, and big lotus, signify the 
object with different characteristics.' 


(1) gunagunyatmakatvena visayasya nünarasatoam, AP. 
[ 222 ] 
नानाबिधेबेहुमिरेव निमित्तभेदे- 
भिन्नेषु वस्तुषु गिरामथ या प्रवत्तिः 
सवत्र व॑यधिकरण्यमिति प्रसिद्धा 
सा शाब्दवृत्तिकुशळव्यवहारभूमौ ॥ 


Those adepts in determining the significative power 
of words hold that grammatical disagreement is well- 
known as that were the terms having different grounds for 
their use in their senses convey (totally) different objects 


bhinnesu vastusu—bhinnesu atyantabhinnesu, SS. 


[ 223 ] 
अभिन्नहेतुविषये समाने विभिन्नवाचामथ या safe: | 
पर्योयनात्ना' प्रवदन्ति धीराः प्रवत्तिमे नां वचसां बहूनाम्‌ ॥ 


When various terms having the same ground for their 
use in their senses are employed to signify the same object 
they are called ‘synonyms by wise men 


[ 224 ] 

FEA गृहस्य सरसोऽम्बुजमस्य वस्त्र- 
Raa वैयधिकर'ण्यमपि प्रसिद्धम्‌ । 

एवं सुखं वदनमाननमित्यमीषां 
पयोयतापि विदितेव पुरोक्तहेतोः ॥ 


1. स्राऽभिव -- B, 2. मेतां-8 3. ण्यमिति -- B, 
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In the light of the aforesaid reasons, the terms in the 
statements such as "The wall of the house’, ‘The lotus of 
the pond’, ‘This man’s cloth’, are said to be in grammati- 
cal disagreement. Similarly the terms such as ‘mukha’, 
‘vadana’, and ‘dnana’ are well known to be synonyms. 


(2257) 


पर्यायता न खलु तत्त्वमतीति वाक्ये 
नापीह संभवति भेदकभेद्यभावः | 
तत्त्वपदार्थगतमेकरसैकभागं 
तत्त्वंपदे ससुपलक्षयतो विरोधात्‌ ॥ 


In the sentence tat tvam asi, the two words are neither 
synonymous, nor are their meanings related as attribute 
and substantive. The two words secondarily signify the 
part, namely, the absolute consciousness present in their 
primary senses, as the relation between their primary 
senses is incompatible. 


[226 ] 
प्रकृष्प्रकाशध्वनी व्यक्तिमेकां यथा लक्षणाबत्मेनोपक्षिपेताम्‌ । 
रझाङ्कादिशन्दार्थसंकीर्तने सतिदानन्दशब्दाः परं ब्रह्म तहत ॥ 


When the concept of the moon is intended to be con- 
veyed, the two words prakrsta and prakasa secondarily 
signify the object ‘moon’. Similarly, the words sat, cit, 
and dnanda secondarily signify the supreme self. 


One who wishes to know which particular object is known by the 
word — candra, puts the question, which luminous body in this 
firmament is known by the name — candra. ' The answer to this 
question is ‘that which shines the brightest is the moon’ (prakrsta- 
prakasah candrah). Here the words frakrs{a and prakaüíü point to the 
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same object. Similarly, to the question about the nature of the self, 
the answer is 56067 jiánam anantam brahma— Taitt., TI, i, 1. 


Here the words satyam, etc., secondarily refer to the self. 


For details see the following verses. 
[ 227 ] 


न नीलोत्पलाद्या गिरो व्यक्तिनिष्ठाः 
Qe S fim 
खवाच्याथंसंसगमात्रामिधानात्‌ | 
iG 
विरोधे हि वाच्यच्युतिर्नाविरोधे 
गिरां लक्षणाऽत्रापि चेदस्तु साम्यम ॥ 

The terms in the statements like ‘blue lotus’, etc., do 
not point to a particular object, as they convey the rela- 
tion of their primary senses. Since recourse is had to se- 
condary signification only when the relation of the pri- 
mary senses is incongruent and not otherwise, (the terms 
‘blue’ and ‘lotus’ do not secondarily signify the particular 
object). (If it is said that secondary signification 1s 
adopted even if the relation of the primary senses is not 


incongruent), then let the statement ‘blue lotus’ be 
similar to the statement (prakrstaprakdSascandrah). 


[ 228 ] 
न नीलत्वजात्याश्रयव्यक्तितः स्या- 
द्विमिन्नोत्पलत्वाश्रयव्यक्तिरेषा | 
तथैवोत्पलत्वाश्रयव्यक्तितः स्या- 
न्न नीलत्वजात्याश्रयव्यक्तिरन्या ॥ 
The object which is the substratum of ‘lotusness’ is 


not different from the object that is the locus of the gene- 
ric attribute ‘blueness’. Similarly, the object which is the 
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substratum of the generic attribute ‘blueness’ is not diffe- 
rent from the object that is the locus of ‘lotusness’. 


The word ‘blue’ primarly conveys the generic attribute — ‘blue- 
ness’, and secondarily signifies the blue colour which is the substratum 
of ‘blueness’. Similarly the word ‘lotus’ primarily conveys the generic 
attribute ‘lotusness’, and secondarily signifies the lotus which is the sub- 
stratum of ‘lotusness’. The secondary senses of the words, namely, the 
blue colour and the lotus are identical, as substance and quality are 


identical. 
vide—gunüguninorabhedat ityartah, SS. 


Sarvajüátman admits from the standpoint of the Pirvapaksin 
that the sentence ‘blue lotus’ conveys the unitary object. See the 


following verses. 


[ 229 ] 


न नीलोसलादिप्रदेशेषु किंचिद्विरां लक्षणाकारण तेन तत्र | 


न नीलोत्पलत्वादिकव्यक्तिनिष्ठा गिरस्ता भवेयुः प्रमाणाहते नः ॥ 


There is no basis for resorting to secondary signifi- 
cation! in the case of the words in the statements like ‘blue 
lotus’, etc. So, owing to the absence of any evidence, the 
two words do not, in our view, point to a particular 
object. 


(1) Recourse is had to secondary signification, when the relation 
of the primary senses is inapt, or when the intended sense is incompati- 
ble with the primary sense of the sentence. Here in the statement 
‘blue lotus’, there is no incompatibility to the intended sense, namely, 
the relation of the meanings of the words as attribute and substantive, 
nor is the relation of the primary senses inapt. So there is no basis for 


resorting to secondary signification. 


vide: na tavadanvaydnupapattih tatrasti nimittam 
tadanvayasya sattvat, nüpi tatparyanupapattch, 


gunagunitvasamsargasyaiva tatra ablüpretatvat, SS. 
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[230] 
gaada किमप्युदितं मया न तु तयोरमिदा परमार्थतः | 
गुणगुणित्वक्ृतोऽतिशयस्तयोभंवति लक्षणयापि गहीतयोः ॥ 


Granting the opponent's view, it was said by me that 
the two words convey an identical object.' But, really even 
when the two words (blue and lotus) are taken in their 
secondary senses, they (namely, the senses) are not iden- 


tical, as one (blue colour) is a quality and the other (lotus) 
18 a substance 


(1) See SS, I, 228. 
[ 231 ] 


प्रकृष्ठप्रकाशत्वजाती हि लोके प्रकृष्टप्रकाशाभिधानाभिधेये | 
SA A Q * रि . 
तयोरन्वये कीत्यमाने तु ताभ्यां शशाङ्काभिधानाभिधेयं न लम्यम॥ 


In ordinary usage, the primary meanings of the words 
prakysia and fraká$a are the generic attributes ‘abun- 
dance’ and ‘brightness’. If the relation of the two 
generic attributes is intended, then the two words cannot 


convey the sense of the word ‘moon’ (which is desired to 
be known) 


[ 232] 


रशाङ्काभिधानाभिधेये हि पृष्टे तदेवोत्तरेणापि निर्णेयमत्र | 
घकृष्टप्रकारात्वजात्यन्वयोऽयं तदाक्षिप्ततदृव्यज्जकव्यक्तिनिष्ठः ॥ 


When the sense of the word ‘moon’ is asked for, that 
alone should be given in the answer. The relation of the 
generic attributes—abundance and brilliance—presump- 
tively make known the relation of the individuals which 
reveal them (and not the moon) 
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The relation of the two generic attributes would be unreasonable, 
if there is no relation of the individuals (vyakti) which reveal them. So 
the relation of the generic attributes points to the relation of the indi- 
viduals and not the moon. 


vide: prakrstaprakaüsapadavacyajütyoh yo’yam barasparünvayah, sa 
saksaüdasambhavannanupapattya ‘tadvyaijaka-gunavyaktyoranvaye 
paryavasyati, na candravyaktau ityarthah, AP. 


[ 233 ] 
झशाङ्कामिधानामिधेयो न चेष्टः 
ES 3 जे वि N cae NEN 
amga तेजोविशेषत्वहेतोः | 
ततश्चोपपन्ना जह॒ल्लक्षणातः 
c 
पुरोक्ता पदाभ्यामखण्डाथेसिडिः ॥ 

As the moon is of the nature of effulgent luminary, 
(the relation of the generic attributes) is not accepted to 
be pointing to it (namely, the moon), which is the sense of 
the word; ‘moon’. So exclusive secondary signification is 


appropriate and hence the words convey the unitary sense 
already referred to. 


The two words prakrsta and prakasa, discard their primary senses, 
namely, the generic attributes, and secondarily signify the bright lumi- 
nary (moon) which is the locus of the generic attributes. 


vide: prakrstaprakasatvadharmaraupavacyartha | parityügena tadadha- 
ratejovisesatmakavyaktimatranistha padavrttirupapanna 


ityarthah, AP. 


[234 ] 


IPA: प्रकाशातिरिक्तो न चत्र प्रकाशाः प्रकर्षातिरिक्तो न चात्र । 


बहिश्चन्द्रमस्ति खरूपातिरेकस्त योश्रन्दरमस्येकतैवातिमात्रम्‌ ॥ 
A—34 
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The ‘abundance’ present in the moon is not different 
from the ‘lustre’, and similarly the ‘lustre’ present in the 
moon is not different from ‘abundance’. Though ‘abun- 
dance’ and ‘lustre’ present in the object other than the 
moon are different, yet in the moon they are not only 
mutually identical but identical with moon also. 


The two qualities of ‘abundance’ and ‘lustre’ are found to exist 
separately, one in the abundance of darkness, the other in the lustre of 


ordinary lights. But when present in the moon they are identical. 
[ 235 ] 
€ J Tm 
न चन्द्रप्रकाशप्रक्षे प्रकाशात्तदीयात्पूथक्कश्रिदुत्परयतीह | 
तथास्य प्रकषेप्रकाशं प्रकर्षात्ततो नानयोरस्ति भेदे प्रमाणम्‌ ॥ 


Nobody perceives the ‘abundance’ of the lustre of 
the moon as different from the lustre of the moon. Simi- 
larly the abundant lustre is not perceived to be different 
from the ‘abundance’. So there is no evidence for prov- 
ing the difference between the two (lustre and abun- 
dance). 


[ 236 ] 
तथा सच्चिदानन्द्शब्दास्तदथ तथा तत्त्वमावात्मनो ब्रह्ममावम्‌ | 
बिरोधान्मिथो लक्षणावत्मनेमो किमर्थ न संभूय वक्त समथो ॥ 


(Just as the words prakrsia and fraká$a secondarily 
signify the moon) so also the words, sat, cit, and dnanda 
secondarily signify the self —the secondary sense of the 
term tat. Similarly, in view of the contradiction to the 
relation between their primary senses, why cannot the 
two terms fat and tvam secondarily signify in unison the 
identity of the inner self with the supreme self. 


[ 237 ] 
प्रत्यक्तत्त्वं लक्षयेत्त्वं पदार्थस्तच्छब्दार्था लक्षयेदद्धितीयम | 
एवं पूर्ण प्रत्यगात्मानमेतो शब्दो बतो लक्षणावत्मेनैव ॥ 
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The primary sense of the term tvam secondarily signi- 
fies the inner self and the primary sense of the term tat, the 
absolute self. Thus the two words tat and tvam convey 
through secondary signification alone that the inner self 
is identical with the supreme self. 


As a word could secondarily signify only that sense which is relat- 
ed to its primary sense, it is stated here that the primary sense of a 


word itself secondarily signifies the object. 


Vide: padasya lakgyabodhakatve sakyasambandhasya dvüratvat artho 
laksayet ityuktam, TB. 


See also SS, I, 206-7. 

[ 238 ] 
पारोक्ष्यं च ब्रह्मणि प्रत्यगर्थे ढुःखित्वं च ध्वान्तसंभूतमाहुः | 
सम्यग्ज्ञानध्वस्तमोहस्य पंसः प्र्वंसेते हेत्वभावेऽफलत्वात्‌ ॥ 


It is said that, owing to avidyd, the supreme self is 
characterized by mediacy and the inner self by misery. 
In the case of the aspirant whose avidyd has been annihi- 
lated by the direct knowledge (of the self), the mediacy 
and the misery are removed; for, the removal of cause 
(avidya) brings about the removal of its effects. 


WORDS CANNOT PRIMARILY SIGNIFY THE 
-SELF 


[ 239 ] 
षष्ठीजातिगुणक्रियादिरहिते सवेस्य विज्ञातरि 
प्रत्यक्षे परिवजिताखिळजगदूदैतप्रप्चे eal | 
संत्यक्तव्यवधानके परमके विष्णोः पदे शाश्वते 
त्व्यज्ञान विनिर्मिता न हि गिरो मुख्यप्रवृत्तिक्षमाः I 


1. भ्रान्त - Le, Ts 
2. विजम्मिताः Mi, Bs. 
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The words which arise from avidyà are not competent 
to signify primarily your true nature—the inner self which 
is identical with the supreme status of Lord Visnu, which 
is immutable, which is not intervened by anything, which 
is bereft of the universe characterized by duality, which is 
immediate and the witness of all, and as such devoid of 
any relation, generic attribute, quality, action, etc. 


Sasthi—sasthisabdena tadarthah sambandho laksyate, SS. 


For details See Introduction, pp. 12-14. 


[ 240 | 
आस्तामत्र वचः प्रवृत्तिविरहः प्रत्यकत्वहेतो दरि 
व्यापाराय मनोऽपि न प्रभवति भ्राम्यत्पराग्भूमिषु | 
एवं चेदखिलप्रमाणपद्वीः षोढ़ा विभिन्ना भवा- 
Sega व्यवतिष्ठते त्वयि गिरः स्यान्झुख्यवृत्तिः कथम्‌ ॥ 


Let it be that the words do not primarily signify the 
self. Even the intellect which comprehends the external 
objects cannot give rise to the knowledge of the self, as it 
is inward. When such is the case, as you do not fall 
within the scope of all the six proofs, how can the words 
primarily signify you (the self)? 


For details See Introduction, pp. 12-14. 
[ 241 | 
आत्मानं न तु कर्मतासुपनयञ्छब्दो वदेङ्लक्षणा- 
मागेंणापि यतः पराग्विषयवन्नास्येष्यते क्मता | 
प्रसक्ता हि विरुध्यते यदि भवेदस्यात्मनः कर्मता 
यद्यत्कर्म न तस्य तस्य भवति प्रत्यक्स्वभावो यतः ॥ 


The words while secondarily signifying theself do not 
introduce objectivity in respect of it, as it (namely, the 
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self) is not objective like external objects. If the self were 
an object then its inwardness would be contradicted; for 
whichever is an object is not by nature inward. 


[ 212] 


वागादेः खलु बाह्मवस्तुबिषयो नात्मा यतो नात्मनि 
व्यापारं करणस्य कस्यचिदपि प्रेक्षामहे न्यायतः | 
यत्किचित्करणं जगत्त्रयगतं तत्मत्यगात्सेक्षितं 
S ° . . 
वाह्ये वस्लुनि बततेऽनुभवनं तत्र प्रमाणं मतम्‌ ॥ 

The external objects alone fall within the scope of 
speech, etc., and not the self. For when logically viewed 
we do not see any instrument of knowledge functioning in 
respect of the self. The instruments of knowledge present 
in the three worlds, by being superimposed on the self, 


comprehend the external objects: And as regards this, 
the experience (of great men) is the evidence. 


[ 243] 
प्रत्यग्रपमतो न शब्दविषयो बुडेखेय॑ यतो 
बुडियंत्र हि वर्तते स विषयः शब्दस्य नात्मन्यसो | 
तेनात्मानमसौ न गोचरयित्‌ शब्दः क्षमो मुख्यया 
Q 
'वृत्त्वैवेतरयापि तेन न तया दस्यात्मनः कमता ॥ 


Words signify an object which comes within the scope 
of the intellect. As the self does not come within the 
range of the intellect, it is not signified by the words also. 
So the words cannot signify the self either primarily or 
secondarily. (And since the self is comprehended by the 
RATE Tua PEU o S s 


1. quip qa—T:, T», To. 
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psychosis) it is secondarily signified; but thereby it does 
not acquire the character of an object. 


There may appear to be contradiction between the two statements 
namely, “The words cannot signify the self secondarily’ and ‘The 
words signify the self secondarily’. But it is explained thus: the 
mental state arising from the sentences such as satyam jüünam anantam 
brahma, inspired by the reflection of the self in it, refers to the self, and 
removes only avidya obscuring it. The reflection of the self in the 
mental state, on the other hand, known as phala being but a reflex, is 
neither required nor competent to reveal the self. That is to say, 
the self is urttivyapya, that is, it is comprehended by the psychosis 
arising from the sentences such as satyam jRünam anantam brahma, and 
not phalavyapya, that is, it is not manifested by the reflection of the 
self in the psychosis. Hence when it is said that the self is secondarily 
signified, what is meant is that the self is comprehended by the 
psychosis arising from the sentences such as satyam jRünam anantam 
brahma. When it is said that the self cannot be secondarily signified, 
what is meant is that it is not manifested by the reflection of the self 


in the psychosis. Thus there is no contradiction between the two state- 
ments. 


vide: laksanaya tadgocaranisedhasca atmanah phalavyapyatvasayena, 


SS. 


VALIDITY OF THE UPANISADS IN RESPECT 
OF THE SELF 


[ 244 ] 
नन्वज्ञयमिदं भवेद्यदि मम प्रत्यक्स्वरूपं ततः 
प्रामाण्यं कथमस्य वेदशिरसस्तत्र प्रतिज्ञायते | 
यन्मेय न भवेत्कदाचिदपि तटठेदान्तवेद्यं भवे- 
दित्येतदचनं पराहतपदं वक्त न युक्तं gA: ॥ 
(The disciple enquires): 
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If my true nature—the inner self—is not an object of 
knowledge, then how do you affirm the validity of the 
Upanisadic passages in respect of it? The statement—‘The 
one which never becomes the object of knowledge, is 
known from the Upanisadic passage'—involves a contra- 
diction. And it is not proper on the part of wise men to 
utter such statements. 


The objection raised in SS, I, 116 is restated here. 


[ 245 ] 


नेतद्वस्तुनि कल्पितस्य जगतो वाक्यप्रसूतप्रमा- 
बुडिमूलधगिष्यते तव निजखाकारमात्रग्रहात्‌ | 
qia न करोति वाक्यजनिता बु्िःस्वरूपे तव 
स्वाकारग्रहणेन केवलमियं संसारमूल दहेत्‌ ॥ 
(The preceptor replies): 


This is not correct. The psychosis which arises from 
the Upanisadic passages, and which is inspired by the 
reflection of the self in it, annihilates the root-cause of 
this universe superimposed on the self. The psychosis 
arising from the Upanisadic passages does not introduce 
the character of an object to your essential nature, but it 
receives the reflection of the self and (thereby) removes 
the root-cause of transmigration. 


The Upanisadic passages are valid in respect of the self in this 
that the mental state in the form of the self arising from them annihila- 


tes avidya abiding in the self. Thereby the self which is self-luminous 


manifests itself. 


Vide: avigayatve brakmanah süstrayonitvanupapatliriti cet, na avidya- 
kalpitabhedanivrttiparatvat Sastrasya, BSB, Y, 1, 4. 
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[ 246 ] 
disk यद्ठचनममिमतं कर्ममीमांसकानां 
तत्कमेत्वं न ताबत्क्षिपति घटपटाद्यर्थसंवित्स्वख्पे | 
कि त्वज्ञानापनुत्त्या फलवदमिमतं तत्र शिष्यस्य तद्वत्‌ 
सव॑ वेदान्तबाक्यं फलवदिद्मपि प्रत्यगात्मस्वरूपे ॥ 


The Mimamsakas accept the statement that elucidates 
the essential nature of ‘knowledge’. But it does not 
introduce the character of an object to the knowledge of 
pot, cloth, etc. Its fruitfulness lies in this that it re- 
moves the ignorance of the disciple regarding the nature of 
‘knowledge’. Similarly the Upanisadic texts are fruitful 
in respect of the self. 


‘Knowledge’, according to the Prabhakaras, is self-luminous. It 
is not an object of another knowledge. So the knowledge arising 
from the statement that ‘knowledge’ is ‘self-luminous’ could not have 
‘knowledge’ as its object. But the statement is valid in this that it 
removes the ignorance regarding the nature of knowledge. Similarly 


the Upanisadic texts are valid by annihilating avidya present in the 
self. 


[ 247 ] 


Q Q ° CRT 
अकायेस्वरूपस्य कायत्वमिष्टं यथा कारकेम्तुत्सारयङ्भिः | 
A 1 > ne 
तथैवाप्रमेयस्य SEI त्वमिष्टं प्रमाणैस्तम' स्तञ्जमुत्सारयङ्किः ॥ 


Just as an existent object (like ether) is said to be 
accomplished, when the material objects are removed by 
the productive factors, so also the self which is not an 
object of any proof is said to fall within the scope of 
proof, as the latter removes avidyd and its effects. 


L स्वमस्य प्रमा--',, Ts, T., T. न 
2. स्तद्कदुत्स-P.. 
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A well is the ether delimited by a particular cavity. The ether is 
existent and as such it cannot be accomplished. But in ordinary 
experience we find that a well is said to be accomplished by the 
removal of material objects such as mud, stone, etc. 


svayamprakasamapi pramainaprakasyameva, tasya ca — apraküsanam 
ajnünameveti tannivartanameva —— tatprakaíakatoarh — pramünasya, yathü 
mürtadravyüpanayanameva kupükasüdikaramam, tasya aküryatvat, akrtakal- 
patvücca pürvam. — tathà svayampraka $asyapt, aprakasyatvüt, 
apraküsakalpatvücca pürvam, Ista-siddhi, p 72. 


[ 248 ] 


वाकयोत्यापितबुडिवृत्तिरमला यज्ञादिभिनिश्चला 
वेदान्तश्रवणादिमिः स्फटिकवत्‌ स्वच्छा सती तावकम्‌ | 
रूपं दुर्पणबह्विभति परमं विष्णोः qd संनिघे- 
रेतस्मा' दिह कारणादथ भवेत्संसारबीजक्षयः ॥ 

The psychosis which arises from the Upanisadic 
sentences, which has become pure by the performance of 
sacrifices, and which is firm and transparent like crystal by 
the Vedantic study (reasoning and meditation), by its 
proximity to the inner self, receives, like a mirror, the 


reflection of your true nature which is identical with the 


supreme status of Visnu. This becomes the cause of the 


annihilation of the source of transmigration. 
[ 249 ] 


एवं वेदशिरः प्रमाणसुदितं प्रत्यक्स्वरूपे तव 
कर्मत्वं विरहय्य तत्र न हि नो बाधः प्रतिज्ञागिर:। 
aid न करेति बोधयति च स्पष्ट वचो वैदिकं 
रूपं तावकमेवमस्य भर्वात प्रामाण्यसत्रात्मनि ॥ 
Mmmm . 
a 
A—35 
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Thus there is no contradiction to the thesis (that the 
Vedanta is the source of the knowledge of the self), asit 
has been shown that the Upanisadic passages, without in- 
troducing the character of an objectto it, are valid in 
respect of it The Upanisadic passages clearly make 
known your true nature? without introducing the cha. 
racter of an object to it; and thus they are valid in 
respect of it. 


1. See notes on, SS,I, 245. 


2. The knowledge arising from the  Upanisad annihilates 
avidyü present in the self; and thereby the self which is self-luminous 
manifests itself. It is with this view it is stated that the Upanisadic 
passages clearly make known the self. 


[ 250 ] 


~ 8 
पृष्ठेन पूववपुषा क्रियते प्रतीति- 
नेतीति वाक्यजनिता जगतो निषेदूध्री । 
प्राधान्यमस्तु विधिना सममेव तस्मात्‌ 
तस्याथ वा भवतु तद्वचनं प्रधानम्‌ ॥ 

The knowledge of the negation of the universe arising 
from the negative Uganisadic sentences such as ‘Not this”, 
etc., subsequently has for its content the absolute self. So 
let the negative Upanisadic sentences be primary along 


with the affirmative ones, or let them be primary 
(and the affirmative ones secondary). 


1. Brh., गा, iii, 6. 


The view put forth in this and the following verses, is advocated 
by Mandanamisra. See S. 


For details see Introduction, p. 34. 
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[ 251] 
अद्वेतीकरणं निषेधवचनाढुन्नबुडेरपि 
dea तत्त्वमसीति वाक्यजनिततप्रत्यकप्रतीत्या सह | 
आर्थ शाब्दमथापि वा भवतु तत्कि तेन यद्वा विधि- 
«led शबलाथेगोचरतया erage क्षमः ॥ 


The knowledge of the self arising from the negative 
Upanisadic texts is similar to the one arising from the 
affirmative Upanisadic texts such as tat tvam asi. It does 
not matter whether the self is conveyed directly by the 
words, or presumptively known.' Or else, as the (words in 
the) affirmative Upadisadic texts signify the blend of the 
self and the objective element, they cannot convey the 
sense of partless entity. 


1. The self is conveyed directly by the affirmative Upanisadic 


texts, and presumptively by the negative ones. 


For details see Introduction, p. 34. 


[ 252 ] 


संबन्धजातविरहान्न च लक्षणास्मिन्‌ 
सं भाव्यते परिंहताखिळ्रश्यराशो | 
बह्यात्मवस्तुनि ततः प्रतिषेधवाक्यः 
शेषत्व dg विधिरित्यपि केचिदन्ये ॥ 


The self cannot be secondarily signified, asit 15 devoid 
of all objects and as such incapable of having any relation 
with anything. Sothey hold: let the affirmative Upanisadic 
passages be subsidiary to the negative ones. 


D thy Tos 
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l. samyoga-samaviya-tidatmya-karyakaranatadisambandha-sambhavat 
SS. 


[ 253 ] 


वाक्य मुक्तिफलां धिय जनयति स्पष्ट विधिव्यापृतं 
साक्षादेव तव स्वरूपकथनान्नेवं निषेधात्मकम्‌ | 

अध्यारोपितरूपभेद्विलयव्यापारनिष्ठं तव 
स्वाकारग्रहणक्षमां न हि धियं कतुं समर्थं यतः ॥ 


The affirmative Upanisadic sentences convey your true 
nature, and thereby give rise to the immediate knowledge 
of the self that directly leads to liberation. The nega- 
tive ones, on the other hand, are not so. They convey: 
the absence of duality, namely, the superimposed universe, 
and hence they are not capable of giving rise to the 


Psychosis that could present your true nature (that is, 
the self). 


The view put forth in SS, I, 250 is refuted in this and the 
following three verses. 


[ 254] 


अस्थूलादिविचःस सुत्थितमतिर्नाकारमादास्यते 
साक्षाद्ठयवस्तनस्तव विभोरज्ञानविच्छेदिनः | 

अज्ञातस्य हि वस्तुनो न हि धिया स्वाकारसंवेदनं 
सुक्त्वा तद्विषयस्य विभ्रमकृतो ध्वान्तस्य विध्वंसनम्‌ ॥ 


The psychosis arising from the text, asthiila etc., does 
not present your true nature, the absolute self, which is 
all-pervasive and which annihilates avidya. And, without 
the comprehension of the true nature of the unknown 

object (namely, the oneness of the self) there cannot arise, 
gr from the knowledge of the texts such as asthüla, etc., the 
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annihilation of avidyà which abides in the self and which 
is the root cause of transmigration. 


1. Brh., IIT, viii, 8. 
[ 255 ] 


रज्ज्वज्ञानविजूम्मितस्य फणिनो रज्जुप्रकाशक्षमं 
विज्ञानं विरहय्य न प्रशमन दृष्टं निषेधे कृते । 
तद्ठत्प्रत्यगविद्यया विरचितं संसारदुःखं न त- 
त्संवित्ति बिरहय्य शाम्यति धिया नेतीति शब्दोत्थया॥ 
The serpent (which appears in a rope, and) which is 
the product of avidya that veils (the true nature of) the rope 
vanishes not by the negative statements, but by the specific 
knowledge thatis capable of revealing the rope. Similarly, 
the misery in the form of transmigration which is the pro- 
duct of avidyd of the inner self is annihilated, not by the 
knowledge arising from the (negative) Upanisadic texts 
such as neti meti; but by the true knowledge of the inner 


self (that is, by the knowledge of the identity of the inner 
self and the supreme self). 


1. Brh., XI, iii, 6. 


[ 256 ] 


अस्थलादिवचो निषेधकतया भेदस्य संशोधना- 
ठराक्यारथीन्वयसिडये न' घटते वाच्याथेलक्ष्याथयोः । 

एनं तत्त्वमसीति वाक्यगतयोस्तत्त्वंपदोक्तार्थयोः 
dgeaa ठु नेति नेति वचनं मोक्षाय साक्षान्न तु ॥ 


The texts such as asthiila, etc,’ convey the sense of 
partless entity, by denying the duality and by clarifying the 


1. S— B, 


BC) 
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primary and the secondary senses of the terms (tat and 
tvam). Thus the statement net? neti is intended only for the 
clarification of the import of the terms tat and tvam. And 


the knowledge arising from it does not directly lead to 
liberation. 


1. Brh., IIT, viii, 8. 


2. vücyürthena vakyatütparyam, api tu lakgyamütre iti niscaya eva 
tayoh samsodhanam, SS. 


[ 257 ] 


अन्ये पुनर्विधिवचोजनितात्मबुडि- 
सामथ्येसिद्धमनुवक्ति निषेधवाक्यम्‌ | 
हवैतोपमदेमिति शासति शिष्यवर्ग 
तच्च प्रशस्तमनवद्यमभीष्टमेत्र ॥ 


Some others, however, instruct their disciples thus: the 
negative Upanisadic texts restatetheannihilation of duality 
that is presumptively known from the knowledge of the 
self arising from the affirmative Upanisadic texts. This 
view is commendable, faultless, and desirable. 


The view set forth in this verse, according to S, is advocated by 
Padmapada. 


vide: $uktikeyamityeva nirakanksam vakyam, nedaris rajatamityanuvadah, 
Pajicapadiks, p. 167. 
See the following verse. 
[ 258 ] 
zsa रज्जुविधिनावगतार्थवस्तु | 
सामाथ्येसिडभुजगप्रशमानुवादः | 
ख्जुस्तवाग्रत इयं न भुजङ्गमोऽय- 
मित्यत्र sige योजयितव्यमेतत्‌ ॥ 
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In ordinary experience, it is observed that the state- 
ment, ‘What is in front of you is not serpent, (but rope), 
restates the non-existence of the serpent which is pre- 
sumptively known from the knowledge of the rope arising 
from the affirmative sentence 'In front of you, there is 
rope'. In the present case also, it should be understood 
in the same way.' 


For details see Introduction, p. 35. 
[ 259] 


अस्यैव तत्त्वविनिवेदनशक्तिभाजः 
संसारमूलविनिवृत्तिफलप्रसूतो | 

सामर्थ्यमस्ति पटुमिः परिबृंहितत्वा- 
- विधार्थ A 
द्वेदान्तभूमिगतपञ्चविधाथवाद्‌ः ॥ 


As the five-fold purposive commendatory passages of 
the Upanisads substantiate the sentence iat tvam ast, the 
latter signifies the self, and it alone is capable of giving 
rise to the knowledge that annihilates the root-cause of 


transmigration. 
[260] 
सृष्टिस्थितिप्रलयसंयमनप्रवेश- 
च्यापारजातकथनच्छलतः प्रवृत्तेः । 
सानुग्रहादवगतिः खलु तत्त्वमादे- 
वॉक्यात्परस्थ घटते न ततोऽपरस्मात्‌॥ 


The knowledge of the self does not arise from any 
other source than from the sentences like tat tvam ast, which 
are substantiated by the commendatory statements which 
function under the guise of conveying the creation,* 
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sustenance,’ and dissolution’: (of the universe), the self’s 
control (over the universe)* and its immanence)’ 


l. Taitt, III, 1. 2. ibid 3. ibid 
4. Brh., IIT, vii, 3. 
5. Taitt., II, 6. 


[ 261 ] 
सूत्रं तत्तु समन्वयादिति विधिव्यापारनिष्ठं वचो 
मोक्षायेति निवेदनाय क्तवान्‌ वेदान्तवेदी सुनिः 
न्यायेनाकलयन्नशेषवचनन्यापारमूरीकृत- 
स्वातन्तर्यः सकलेऽपि वेदशिरसि Bi चरन्नीश्वरः 


The sage Badarayana, who has assumed sovereign 
authority, who has true insight into the singnificance of 
the entire Upanisadic texts, who has determined the im- 
port of all the Upanisadic passages through reasoning and 
as such knows the true import of them, composed the 
sutra—tattu samanvaydt, in order to propound (the truth) 
that (the knowledge arising from) the affirmative Upani- 
8201९ passages leads to liberation. 


l. BS, 1, i, 4. 


For details see Introduction, p. 36. 
[ 262 ] 
B वाकयार्थान्वयितत्पदार्थेकथने नेतीति वाक्यं पुनः 
साक्षात्सूचयति स्म सूत्रकद॒तस्तत्तत्परं निश्चितम्‌ | 
एवं हस्ततलापितामलकवत्तात्पयेसंवेदने 
सत्यन्याद्गुदीरयन्ति यदि तत्क्षन्तूं कथं शक्नुमः ॥ 


The author of the sütras has indicated’ that the Upani- 
88016 sentence neti neti, is for the clarification of the sense 
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term tat that directly partakes in the sentence fat tvam asi. 
Soit is ascertained that the negative Upanisadic sentence 
is intent on it (namely, the clarification of the term tat). 
The intention of the author ofthe sütras is thus brought 
forth as clearly as a myrobalan fruit placed on one's palm. 
(Even then) if others hold a contrary view, then how are 
we to tolerate that? 


1. vide BS, IIT, ii, 22. 


See also Introduction, p. 36. 
[ 263 ] 


सत्यं ज्ञानमनन्तमित्यभिहिते संभाबनाऽऽनीयते 
~ ९ 
नास्थूलादिवचः समुङ्कवधिया द्वेतोपमद्‌ बिना | 
* [osi IN 
तेनावान्तरवाक्यलक्ष्यविषयां gf इढीकुवेता 
cA ea धो जैन 
सवेद्वैतनिषेधकेन वचसा वाक्याथधोजन्यते ॥ 

When it is said that the (supreme self) is truth, consci- 
ousness, and aboslute, the possibility of such a being is not 
attained, unless there arises the knowledge from the state- 
ment asthüla, etc., annihilating all duality. The sentence 
which negates all duality confirms the knowledge of the 
secondary sense of the subsidiary sentences and thereby 


leads to the import of the sentence (/at tvam asi) namely, the 
partless entity. 


For details see Introduction, p 37. 
[ 264 ] 


अस्थूलादिवचोनिरस्तनिखिलद्वेतप्रपत्नं परं 
जाग्रत्खप्रसुषुप्तिवजितमिदं प्रत्यक्खरूपं तथा | 
एकीकृत्य परस्परेण पदयोरथेढरयं तत्त्वतः 
.. Sum चाढ्वयमद्वयं च तदिति Serer निःसंशयम्‌ ॥ 
A—36 
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The supreme self is free from the entire universe Which 
is characterized by duality and which is annihilated by the 
knowledge arising from the sentence asthüla, etc. 
The inner self is free from the states of waking, dream, and 
deep sleep. By mutually combining the senses of the two 
terms tat and tvam, you ascertain without doubt that the 
inner self is really the absolute self and the absolute self 
is really the inner self. 


[ 265 ] 


अद्वैतं परिशोधितं भगवतो विष्णोः परं यत्पदं 
तच्छब्देन समितं परिहृतानादेयमात्मप्रभम | 

यचोपाधिविवजितं तव निजं साक्षाल्वरूपं तयो- 
रेकत्वं परिवजितव्यवधिक प्रतक्षमीक्षख भोः ॥ 


The secondary sense of the term tat is the supreme self, 
namely, the supreme status of Lord Visnu. It is clarified 
(by the statement asthitla, etc.) and it is free from the 
qualities that should be discarded and isself-luminous. Your 
true nature is free from the limiting conditions (namely, 
mind, etc) and as such it is immediate. As the difference 
between the two, namely, the inner self and the supreme 
self, is annulled, you immediately perceive the oneness of 
the supreme self and the inner self. 


[ 266 ] 
अनुतजडबिभक्तदुःखतुच्छासहनवपुः परमं qd मुरारेः | 
परिहृतसकलगप्रपञ्चमांत्मा तव तदवेहि तमो निरस्य वाक्यात ॥ 
By removing avidyà through. (the नल arising 


from) the sentence (at toam asi), you understand your true 
nature to be the supreme status of Visnu, which is opposed 
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to what is unreal, insentient, and which is opposed to 


duality, misery, voidness, and (hence) distinct from the 
entire universe. 


[ 267 ] 
aza सोम्येति हि शास्ति शास्त्र श्रड्ाधनत्वश्रुतिरस्ति चान्या | 
श्रद्धा तु IAA च वाक्यमधीयते संशयकुत्सनाय ॥ 


In order to remove any doubt, the Upanisadic passage 
instructs — Oh! dear, have faith;' and there is another text 
which states that faith is wealth;? and some others recite the 
text ‘one who has faith. 


1. Chand, VI, xii, 2. 
2. Brh., IV, iv, 23. 3. Chünd., IIT, xiv, 
[ 268] 


अज्ञो विनश्यति पुमानतिमूढभावा- 
दश्रडयोपहतबुदधिरतोऽपि कष्ट: 
कष्टाच PIR एव तु संशयात्मा 
दुःखी सदेति भगवानपि वासुदेवः ॥ 


"s 


Lord Krsna says that the ignorant, owing to the non- 
discrimination (of the sense of the term fat) fails to achieve 
the goal; the one who lacks faith is miserable; and the one 
of doubting intellect is still more miserable and is always 
wretched.' 


1. Bh. ७, 1५, 40. 
[ 269 ] 


रूपं तावकमुञ्झितद्वयमभूदद्ठैतमेवाञ्जसा 
तच्चाद्वेतमपास्य मोहजनितं पारोक्ष्यमात्मा ह्यभूत्‌ । 
एवं वेदशिरः पदान्वयवशादेकत्वमेकान्ततः 
सिड प्रत्यगनन्तयोरिति तव श्रेयः समासि गतम्‌ di 
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Your nature, the inner self, released from duality is 
truly of the nature of the supreme self. The absolute self, 
free from mediacy which is the result of avidyd, is of the 
nature of the inner self. Thus the oneness of the supreme 
and the inner self is invariably established through the 
syntactical relation of the words of the Upanisads. And 
thus the supreme goal of life is completely attained. 


[ 270 ] 


संबन्धः समवाय इत्यपि पदे वैरोषिकोच्चारिते 
नाखण्डव्यतिरिक्तवस्तु वदितं शक्तोऽनवस्थाभयात्‌ । 

पञ्चानां समवायितेति वचनव्याधातभीतेरपि 
संबन्धान्तरमस्य नाभिमनुते वैशेषिकः कातरः ॥ 


The timid Vaisesika is not capable of stating the 
import of his sentence 'Inherence is related’ to be none 
other than the partless entity, as he is afraid of infinite 
regress. Moreover, in view of the fear of contradiction to 
his own view that the relation of inherence exists between 
five pairs of things alone, he does not accept any other 
relation to the relation of inherence. | 


Sarvajfiatman in this and in the following five verses points out 
that the schools other than Advaita also admit that the import of a 
sentence could be a partless entity. 


According to Vaisesika, a generic attribute (Jat) is related to an 
individual object (vyakti) through the intimate relation known as 
Samavaya. This samavàya being a relation should be related to the two 
objects that are related, namely, the generic attribute and the indi- 
vidual object. Hence there is the usage that the relation known 2$ 
samaviya is related to the generic attribute and the individual object- 
Now what kind of relation is admitted between Samavaya and the 
generic attribute orthe individual object? It cannot be samavaya, for 
this samavüya would require another Samaviya to get itself related tO 
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the former samavdya or to the relata, namely, the generic attribute and 
the individual object. And so on, ad infinitum. Moreover, the Vaisesika 
has accepted the relation of samavāya only between five pairs of things, 
namely, (i) avayava and avayavin, (ii) guna and dravya, (iii) kriya and 
dravya, (iv) gat and oyakti, and, (v) visesa and nitya-dravya, but not 
between samaviya and jati or vyakti. So he holds that samavüya is 
| connected with jaf or vyakti through the direct relation of svaripa- 
| sambandha, that is, the samavaya itself is looked upon as the relation. 
| Hence the two words in the sentence sambandhassamavayah should 
convey only the unitary object, namely, the relation known as 
samavayah. The word sambandha means svariipa-sambandha and this is 
samaviya itself; and, the word samavaya also conveys the sense of the 
relation known as samavüya. Hence the two words convey nothing 


else than the unitary entity, namely, samavaya. 


शब्दो गकार इति लोकिकमस्ति वाक्य 
विस्पष्टमस्ति च पद्यमत्र वाक्ये | 

JAR च समये न गकारमात्रा- 
दन्यत्पदद्धयनिगद्यममीष्टमस्मिन्‌ ॥ 


There are clearly two words in the ordinary sentence 
| ‘Ga is a letter’. The import of this sentence, according to 
the system of the Prabhakaras is accepted to be none other 
than the letter ga. 


| 
| 
CONN 


[272] 
शाब्दत्वजातिवचनो न हि शब्दशब्दः 
श्रोत्रोपलम्भनतया तु निबन्धनेन | 
guia ब्रवीति न हि जातिरिहाभ्युपेता 
साक्षाद्रकारमयमाह गकारशब्दः ॥ 


As the Prabhakaras do not admit a generic attribute 
in sound, the word ४८४४८ does not denote the generic attri- 
bute Sabdatva, but signifies the letters (varna), through the 
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means ‘perceptibility by the sense of hearing’. The word 
ga directly conveys the letter ga. 


The Prabhakaras contend that a generic attribute can be reco- 
gnized only in perceptible substance and not in qualities like sound. 
Hence the word sabda signifies not the generic attribute, but the letters 
through the perceptibility by the ear which serves as the ground for 
the use of the word sabda in the sense of letters. The word ga signifies 


the letter za. The import ofthe sentence, therefore, is the letter ga. 
[82731] 
€ A Q 
तस्मादखण्डविषये वचने विवादं 
प्रभाकराः परिहरन्तु न चेदशक्यम्‌ | 
निवोढुसेतदिह वाक्यमितोऽन्यथा चेद- 
c 
स्याथेकल्पनमभीप्सितमिष्टहानिः ॥ 

So let the {followers of the system of Prabhakara 
abandon the dispute regarding (the view that the import of 
a sentence is) an unitary object. If not, it is impossible to 
give an intelligent interpretation of the sent ence(that ‘Ga is 
a letter’). If the import of (this) sentence is accepted 
(by Prabhakara) to be different from the unitary object 
(namely, the letter ga), then there wouldarise contradic- 


tion to his accepted tenet (namely, that the qualities do 
not have any generic attribute) 


The import of the sentence «abdo gakirah would be different from 
the unitary sense, only when the word gabda conveys a generic 
attribute. But this is contrary to the view of Prabhakara that the 
qualities do not have any generic attribute. 


vide Notes on the previous verse. 


[ 274 ] 
 प्रातिपादिकान्यनतिरिक्तविषयाणि 


प्राह भगवान प्रथमराब्दितविभक्त्या | 
पाणिनिरतः सकलतकसमयज्षो 


aÈ वचसोरनतिरिक्तविषयत्वम्‌ | ... 
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The venerable Pànini holds that the nominative case- 
suffix added to the nominal stem does not convey any sense 
other than the sense of the stem.' Hence, Pànini. a master 
of all schools of thought, accepts the import of the words 
(which are not even synonymous) to be the unitary object. 


l. vide the Panint-siitra:— 


pratipadikarthali ngaparimanavacanamütre prathama, II, iii, 46. 


See Noteson SS, I, 216. 

[ 275 ] 
इयं घटव्यक्तिरितीदशेषु च प्रसिडमेबेकरसाथेगोचरम | 
qzd लोकवचस्सु तेन च प्रशस्यते नात्र विवादसंग्रहः ॥ 


Jt is well known that the import of the two words of 
the sentences such as ‘This is pot’, etc., is the unitary 


object — pot. Hence it is not reasonable to evoke 
controversy on this point. 
[ 276 | 


न च प्रमाणान्तरयोग्यतायां प्रयोजक स्यात्परिनिष्ठितत्वम्‌ । 
यतः प्रमाणान्तरयोग्यतायां प्रयोजकं रूपरसादिमत्त्वम्‌ ॥ 


As the criterion for an object to become capable oj 
being known by the proofs other than the Upanigads is 
Possession of colour, taste, etc., existence is not the 
criterion for an object to become capable of falling within 
the scope of other proofs. 


The objection raised in SS, I, 101 is refuted here. 
[277 ] 
ततस्तु रूपादिविहीनरूपे प्रमान्तरागोचरचिल्खरूपे | 
वचः प्रमाणान्तरनिस्पृहं सत्‌ प्रमाणमात्रात्मनि निविवादम्‌ ॥ 
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Hence the Upnisadic passages, without depending on 
any other proof, are indisputably valid in respect of the 
self which is devoid of colour, etc., and which is pure cons- 


ciousness that does not become the object of any other 
proof. 


[ 278 ] 


लोकप्रसिडपदगोचरतानिमित्त- 
मन्यप्रमाणविषयत्वमिह SER | 

लोकप्रसिडपदगोचरता न चास्मिन्‌ 
ब्रह्मात्मनीति च तदत्र निवारणीयम्‌ ॥ 


It is well known that the object which is signified by 
a word current in ordinary usage falls within the scope of 
the other proofs. But as the self is not denoted by the 


word found in ordinary usage, it should be denied that it 
is the object of the other proofs. 


[ 279 ] 


लोकप्रयुक्तपदगोचरतास्ति FA 
तेनास्तु कार्यपरवाक्यमंशेषतस्ते । 
मानान्तरेषु परतन्त्रतया प्रमाणं 
साथे न दूषणमिदं श्रुतिमस्तकेषु ॥ 


Niyoga is denoted by the potenial ending, etc., found 
in ordinary usage. Hence all the sentences intent on com 
veying the niyoga are not valid in respect of it, because 
they depend on another 97001. And this objection does 
not apply to the Upanigadic passages. 


l. In the system of Prabhakara, the Vedic sentences convey 


niyoga which is denoted by the potential ending in ordinary usage 
Hence they are said to be dependent on another proof (namely, the 
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word in ordinary usage). As the Vedic texts convey something that 
is already known, they do not answer the definition of validity, 
namely, anadhigata-abadhitürtha-bodhakatoam. 


[ 280] 


न च क्रियाकारितसंहतीनि पदानि लोके नियमेन au | 
समीहते पक्कमतिः पदानां क्रियां विनाप्यन्वयदर्शनेन ॥ 


As the words are found to have syntactical relation. 
even without a finite verb, a man of ripe intellect 
does not desire to state that the syntactical relation of 
the words is invariably brought about by the finite verb. 


This verse refutes the objection raised in SS, I, 108. 
[281] 


महीभुजो5यं पुरुषो मनस्वी वनस्पतेस्तत्कलमिल्यपीह | 
क्रियां विनाप्यन्वयवन्ति लोके पदानि दृष्टानि बहूनि वक्तः ॥ 


In ordinary experience it is found that the words (in 
the sentences) of the speaker such as ‘This high-minded 
servant of the king’, and ‘that fruit of the tree’ are syntacti- 
cally related even without a finite verb. 


[ 282 ] 


क्रियापदं वेदशिरस्स्वपीष्यते विवक्षितार्थानुगुणं तु तन्मतम्‌ । 
बिवक्षितार्थ प्रतिपत्तिघाति तु Gand खरीकृतमप्यनर्थकम ॥ 


The finite verb is accepted even in the Upanisadic 
passages; and it is considered essential only when it is 
agreeable to the intended sense. But the finite verb, though 
read in the Upanigadic passage, 1s futile if it should spoil 
the intended sense. 

A—37 
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[ 283 ] 
अस्तस्म्यसीति च पदं प्रचुरं क्रियाया 
वेदान्तवाक्यगतमादरतः पठन्ति | 
तन्मात्रतः सकलवेदरिरः पदानां 
संघातसिदिरिति वेदशिरोनिषण्णाः ॥ 


The authorities on the Upanisads read with considera- 
tion the abundant finite verbs of the Upanisadic passages 
such as ‘IS’, ‘AM’, ‘ART’. They hold that by the 
presence of these verbs alone the words of the Upanisadic 
passages are syntactically related. 


vide the texts: 1. asti brahmeti cedveda, Taitt, II, vi, 1. 
2. aham brahmüsmi, Brh., Y, iv, 10. 
3. tattvam asi, Chand, VI, viii, 7. 


[ 284 ] 


यत्त, प्रमाणमनुभूतिरिति प्रमाणसामान्यलक्षणमन्‌च्य पुनवेदन्ति | 


सत्ताप्रमाणघटनां प्रति योग्यतातो नास्त्यर्थनिएवचनेष्वनपेक्षतेति ॥ 


The followers of (the Prabhakara school) state the 
neral definition of valid knowledge as ‘All experience is 


[ 
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` [ 985 ] 
दुर्घटं न खलु संविदियं स्वयोग्या 
न ह्यात्मनि श्थितिमुपेष्यति योम्यतास्याः | 
वर्त्वन्तरोपनिहितस्वपदत्वहेतो- 
ने ह्यात्मरूपद्हने दहनस्य शक्तिः ॥ 


This does not hold good. ‘Consciousness’ is not capable 
of becoming its object. It is not reasonable to hold that 
the ‘fitness’ to become the object of consciousness exists in 
consciousness itself; for, that thing alone which is different 
from consciousness can become its (namely, conscious- 
ness’s) object. Indeed fire does not have the power to burn 
itself. 

The contention of the Prabhakara does not hold good. If 
‘existence’ is defined as fitness of a thing to become the object of 
consciousness, then it is asked whether ‘consciousness’ possesses existence 
or not, If it possesses existence, then it should be held that ‘consci- 
ousness’ is capable of becoming the object of ‘consciousness.’ And 
this is unreasonable as the same thing (namely, consciousness) cannot 


be both the knowing subject and the object. 
[ 286 ] 
संवित्प्रमाणघटनां प्रति योग्यतां चे- 
ज्ञेय बिभति न सती भवितुं समर्था । 
तद्योग्यतैव यदि मातृघटादिसत्ता 
तस्याप्यसत्त्वमिति शून्यमुपाजिहीथाः ॥ 

If ‘consciousness’ does not possess the fitness to become 
the object of ‘consciousness’, then it cannot be existent. 
(Moreover) the existence of the cognizer, pot, etc., is the 
fitness of their becoming the objects of consciousness. (As 


consciousness itself is non-existent), you (the Prabhakara) 
should accept the non-existence of cognizer, pot, etc. 
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| [ 287] 
वस्तुस्वभाव इति सत्त्वमतो गृहाण 
तच्च Bate वितथावितथत्वभेदात्‌ । 
सत्त्वं द्विरूपमितरेतरसं करेण 
सच्छन्द्वाच्यमिति च व्यवहारकाले ॥ 


Hence you must accept that ‘existence’ is the essential 
nature of a thing. And it is two-fold as real and unreal, 
You understand that at the time of empirical usage, the 
‘blend’ resulting from the mutual superimposition of the 
two kinds of existence is the primary sense of the word sat. | 


DDica 


This verse bring out the conception of ‘existence’ according to | 
Advaita, and shows that it is free from the defect pointed out in the 
conception of the Prabhakaras. 


[ 288 ] 
i saa तत्र वितथांरामथेतरस्मिन्‌ 
संविख्वरूपपरमार्थसति स्वरूपे | 
बुद्धि कुरु प्रणिद्धत्प्रणयेन ata 
ब्रह्माहमस्मि परमा्थसद्त्यजस्रम ॥ 


Discarding the unreal element and fixing the mind with 
n the self which is self-luminous, infinite, and absolu- 
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That the self is self-luminous and as such the blend (of 
the self and the objective element) is not known through 
any proof (other than the witness-self). Ordinary men 
understand the relation of the words (satya, etc.,) to the 
sense (namely, the blend of the self and the objective 
element) in the manner mentioned before,” in accordance 
with the usage of the elders. 


1. The objection raised in SS, I, 111 is answered in this verse. 


The primary sense of the word sat is only the blend of the self, 
the pure consciousness and the phenomenal element (say) pot. The 
relation of the word sat to this sense is known through perception in 


accordance with the usage of the elders. 


The primary sense of the word aham is the individual soul which 
is a blend of the self and the intellect. The relation of the word aham 


to this sense is known by the witness-self (saksi-caztanya). 


2. See $5, I, 198-200. 

[ 290 ] 
लोकप्रसिडार्थपदान्तराणां समीपसङ्कीतनतोऽपि शक्तिः | 
ब्रह्मादिशब्दस्य सुखावसेया यथा हि यूपादिगिरस्तथैव ॥ 


Just as the meanings of the words like yufa etc., are 
easily determined, so also the meanings of the words like - 
‘Brahma’, etc., can be easily determined, as they are 
mentioned in proximity to the other words whose mean- 


ings are well known in ordinary experience. 


“The method to know the primary sense of the word brahman is 


set forth with an illustrative exemple. In the sentence Khadiro yupah, 


bailvo yupah, yupam taksati, yupam astasrikarott, the sense of the 
h the aid of the other words whose 


word yufa is known, wit 
to be a piece of wood which is cut so as 


meanings are already known, 
to have eight sides. Similarly, the meaning of the word brahman which 


is found in the sentence—yato vā imani bhutant jdyante......... tadbrahma 
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[Taitt., IIT, i, 1.] is known to be the absolute entity, with the aid of the 
other words whose meanings are known already. 


[ 291 ] 


विनापि शक्तिग्रहणं पदानां परात्मनोर्वाचकभावभाजाम्‌ | 
भवेत्परबह्मणि वेदवाक्यात्‌ प्रतीतिरन्यप्रतिषेधनेन ॥ 


Even if the primary senses of the words (such as brahma 
and aham) which signify God, and the individual soul are 
not known, there could arise the knowledge of the supreme 
self from the Upanisadic text (nett, neti)’ by the negation 
of the objective elements.’ 


l. athüta üdeso neti neti Brh, 11, iii, 6. 
2. anyapratisedhanena—anütmpohanena, AP. 


The view put forth in this verse, according to SS is not the final 
view of the author. See Notes on the following verse. 


vide: svüsammatamapi paksamaha, SS. 
[ 292 ] 


नञः प्रपञ्चप्रतिपादकस्य च प्रतीत्य शक्ति व्यवहारतः स्थितः | 
पदस्य शक्नोति परं समीक्षितं श्रतेः परपञ्चप्रतिषेधमागेतः ॥ 


One can have the knowledge of the self from the 


passages through the negation of the universe, 


nows, from ordinary usage, the meaning of the — 


= 


ut forth in this verse is this: रे 
] uld be referred to bys 
a (Brh., VI, iv, 19) 


nah and the words that convey the | 
nana and kificana). ; 
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ledge of the essential nature of the self could arise only from the affir- 
mative Upanisadic statements like satyam jiüünam anantam brahma and 


not from the negative statements such as neha nünüsti kincana. 


[ 293 ] 
ब्रह्मास्मीति वचोनिविष्टपदयोर्माने भवेदन्वयः 
साक्षादह्र्‍यवस्तु तस्य च भवेन्मेयं ततस्तद्वतः । 
qaa प्रमिति करोति भवति प्रामाण्यमत्रास्य च 
स्पष्ट दृष्टमिदं हि युक्तिघटितं रूपे यथा चक्षुषः ॥ 
The sentence aham brahmásmi wherein the terms stand 
in syntactic relation is the source of the knowledge (of the 
self). The absolute self (identical with the inner self) 
. which is immediate is the content of the cognition (arising 
from the sentence aham brahmasmi) as this knowledge arises 
from that (sentence). Whichever gives riseto the knowledge 
of an object, is valid in respect of the object, as the sense 


of sight with reference to the colour of an object. And 
this is well known and indeed reasonable also. 


[ 294 ] 


मानान्तरानधिगतं परिनिष्ठित य- 
वेदः समर्पयति चेतसि तत्परः सन्‌ । 
तत्तथ्यमेब भवतीति समाश्रयस्व 
श्रेयस्करो विधिगिरोऽव्रगतो यथैव ॥ 


Just as ‘religious rites’ known from the injunctive texts 
are not contradicted (by any other proof), so also you 
believe that the self, which is self-existent, which is not 
known through any other proof, and which is made known 
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by the Upanisadic passages that have itas their true 
purport, is not contradicted (by any proof). 


[ 295 ] 
निष्पन्नमेव यदि वा पुरुषप्रयत्न- 
निष्पाद्यमस्तु तद्नङ्गमिह प्रमेये | 
एवं विधिभेवतु शब्दसमन्वयो वा 
घ्रामाण्यकारणमिद्‌ं न वदन्ति aa: N 


Wise men hold that ‘existence’ or the ‘state of being 
achieved by human activity’ is not the criterion for a thing 
to become the object of valid knowledge. Similarly, either 


the injuctive character or the character of conveying an | 
$ | existent object is not the criterion for the validity ofa 
sentence. 
k i l Sabdasamanvayah—siddhavakyam, SS. 


[ 296 ] 
नीलैकगोचरतया नियतं न चक्षु 
नाप्यस्य पीतविषये नियमोऽस्ति शक्तेः | 
aga वेदवचसामपि शक्तियोगः 
कार्यादिवस्तुषु कथंचन पक्षपाती ॥ 


The power of the visual sense is not invariably limited 
the comprehension of either the blue colour or the 
w one. Similarly, never do the Vedic sentences have 
redilection for conveying either the entity that is tO 


in the Pirva-mimar 
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Valid in respect of ‘religious rites’ which are not already 
known (by any proof) And the validity of the 
Upanisadic texts in conveying the existent entity is 
identical. 


l. vide: Jaimini-sütra, I, i, 5. 


[ 298 ] 


मानान्तरानधिगतं त्ववगम्यमानं 
मेयं भवेदिति हि मेयविदो वदन्ति ॥ 
मानान्तरानधिगते विषये५वबोधं 
iS : 
कुवेत्मसाणमिति मानविदां प्रसिद्धिः ॥ 

Those who know the nature of the object of knowledge 
maintain thus:- the object of valid knowledge is that which 
is not already known by any proof, and which is later cog- 
nized by a means of knowledge. And those who know the 


nature of proof hold that it makesknown the object that 
is not already known by any proof. 


[ 299 ] 
एवं सतीह यदि वेदशिरो न मानं 
श्रेयस्कर विधिगिरोऽपि न मानता स्यात्‌ । 
श्रेयस्करे वरिधिगिरो यदि मानता स्यात्‌ 
वस्लुस्वरूपकथनेऽपि समन्वयस्य ॥ 

When such is the case, if the Upanisadic passage is 
not the source of knowing the self, then the injunctive 
text also is not the source of the knowledge of religious 
rite. If the injunctive text is valid regarding the religious 
rite, then the Upanisadic passage also is valid in respect 


of the self. 
A— 38 
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[ 300 ] 


वस्तुखरूपकथने ननु नास्ति पंसः 
| किंचित्फलं विधिवचस्सु पुनः प्रवृत्तिः | 
। संभाव्यते फलमतः किल वस्तुनिष्ठ 
वाक्यं विधिस्तुतिपरं त्विति जैमिनीयाः ॥ 


As the Upanisadic texts convey only an existent entity 
there does not result any benefit to one who studies them. 
But the injunctive texts prompt one to activity and thence 
ensues the benefit. For this reason alone, the followers of 
Jaimini hold’ that the sentence which conveys an existent 


entity serves only the purpose of commending the 
injunctions. 


The view set forth in SS, I, 112 is restated here and is refuted in 
the following verse. 


l. vide: faimini-sulra, I, ii, l and 7., 


[ 301 ] 
E स्यादेतदेवमनवद्यपुमर्थसडिवेदान्त वेद्यविषयावगतो न चेत्स्यात्‌ | 
Dou स्वाराञ्यमत्र कवलीकृतभोगभूमिसंपूर्णमस्य fest भवतीति दृष्टम्‌ ॥ 


This would hold good only if from the realization of — 
the self known from the Upanisadic passages there does | 
not result the highest human goal. But it is known that the 


sage experiences the supreme bliss that transcends all 
grades of happiness.' | 


1. cf. Brh, IV, iii, 32. 


The objection raised in SS, I, 112 and 300 is answered here. 
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[ 302 ] 


यस्यापि 'विप्रुषि कृतार्थतया निषण्णाः 
शक्रादयो जलचरा इव सागरस्य | 

प्रयक्स्वभावकमपास्तसमस्त दुःखं 
aged सुखमवाप्तवतः किमन्यत्‌ ॥ 


Having attained a particle of the supreme bliss, 
Indra and other gods, like acquatic animals in the ocean, 
remain contented asif they have attained the highest state. 
What more is there to be sought for by the sage who has 
the intuitive knowledge of the supreme status of Visnu, 
which is of the nature of the inner self and is free from all 
misery.' 


l. cf. Taitt, II, i, 1. 


[ 308 ] 


अज्ञानमात्मविषयं भवहेतुभूत 

प्रच्छादक च परमात्मछुखस्य तूणम्‌ । 
्रय्यन्तवाक्यजनितात्ममतिबिपाक- 

मासाद्य हन्ति यदि तत्र किमर्थनीयम्‌ ॥ 


Is there anything more to be longed for, if the know- 
ledge of the self arising from the Upanisadic passages 
when fully ripened annihilates immediately avidya which 
has the self -as its object, which is the root-cause of 
transmigration, and which conceals the biss-nature of the 
self? 
eee 

L विप्लुषि Bi, Mi, Bs 


2. भ्रमहेतु Mi 
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[ 304 ] 


करमुष्टिनिविष्टमुत्तमं कनकं प्रस्सरणादलब्धवत्‌ | 
प्रतिभाति तदाप्तवाक्यतः प्रतिपत्या लभते यथा जन: | 


[ 305 ] 


परमात्मपदं पराकृतद्रितयं प्राप्तमपि स्वभावतः | 
अनवाप्तवदेव लिप्सते लभते चेवमयं प्रमाणतः ॥ 


A golden ornament which is placed inside one’s closed 
fist but has been forgotten seems to be lost. But the 
person attains it (as if it were unattained) by the knowledge 
arising from the instruction of a trustworthy person. 


Similarly, though the aspirant is of the nature of the 
supreme self which is absolute, yet, through a (mistaken) 
notion of its not being attained, he longs for it and attains 
it(as if it were unattained) through means of valid 
knowledge (namely, the Upanisads). 


[ 306 ] 


T न स्वाध्यायवदाप्यता न च पुनस्त्रेताझिवञ्जन्यता 

न ब्रीद्यादिवदस्य संस्कृतियुजा नो सोमवद्विक्रिया | 
पाठाधानजलोक्षणाभिषवणेः कूटस्थरूपं हि त- | 
D. दूबह्मापास्तविकारजन्ममरणं निःश्रेयसं साधनेः ॥ 


As the self is immutable, .it is devoid of modification, 
origination, and destruction and assuch its nature, namely, 
liberation cannot be attained like one's own branch of 
Veda by means of study, or produced like the three-fold 
fire by means of consecration, or purified like grains of 
rice by sprinkling with water, or modified like the soma 
creeper by the extraction of its juice. Tours 
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The view set forth in this verse is based on the following bhasya 
text. 


Jasya tu utpüdyo moksah tasya münasam vücikam kdyikam vā karyam 
apeksate ityuktam, tatht viküryatve ca; tayoh paksayoh moksasya dhruvam 
anityatvam...... na ca üpyatvenüpi küryüpekga, svītmarūpatve sati anīpyatvāt 
ix. nüpi samsküryo moksah yena vyipiramapeksela. sapisküro hi nüma 
samsküryasya — gunüdhünena vi — syüt — dogüpanayanena vt — na tüvat 
gunüdhünena sambhavati, anüdheyatis$ayabrahmasvarüpatoünmoksasya; nüfi 


dosapanayanena, nityas$uddhabrahmasvarüpatvat moksasya, 


BSB, 1, 1, 4. 
[ 307 ] 
aéa सन्निति वचः प्रथमश्रृतत्वा- 
दप्येतिशब्द्सुपसंहरणस्थमुचेः | 
प्रच्यावयत्वविषयादुचिताहूलीयो 
ब्रह्मात्मनोरनतिरेकमसाध्यमाह ॥ 


As the expression brahmaiva san occurs at the beginning 
of the sentence,’ it is more powerful and (hence) it clearly 
makes the word apyeti discard its primary sense (of attain- 
ment). Thus it makes known that the identity of the inner 
self and the supreme self cannot be achieved (by action). 


1. brahmaiva san brahmapyeti, Brh., IV, iv, 6. 


This verse refutes the possible objection that liberation is the 
result of action, because it is known from the éruli text cited above 
that the state of the self which is liberation is attained (afyeti). 


See the following verse. 


[ 308 ] 


ama इत्याद्यपि तडितान्तमष्टाकपालादिसमन्वितं सत्‌ । 
आख्यातशब्दस्य धरं बिभर्ति भव्यार्थसंवित्तिनिबन्धनत्व्ात्‌ ॥ 
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The words such as dgneya, etc., formed with the 
taddhita suffixes, being associated with the words such as 
asidkapala, etc., function as a verb, as they give rise to 
the knowledge of what is to be achieved. 


It is objected that in a sentence the verb is primary and the 
nominal word is secondary. As such, the nominal word brahmaiva san 
is secondary and it should be taken in its secondary sense and not the 
verb afyeti as stated in the previous verse. 


To this it is said that a nominal word is that which conveys an 
existent entity, while the verb is that which conveys the thing that is 
to be achieved. When viewed in this light, the word apyeti does not 
function as a verb (see SS, I, 309) and as such it is not primary: 


This point is explained in this verse byciting an illustration. In 
the Vedic sentence, ügneyo'stakapalo bhavati, the word ügneya which is 
formed with the taddhita suffix conveys that agni is the deity of an 
oblation to be offered (agnih devatā asya). The word agtükapüla points 
out that the oblation is a cake w 
over eight plates. 


hich is prepared by being placed 
So the word dgneya associated with the word 
astakapala signifies the relation of deity and a particular oblation 


which could be effected only by sacrifice (Jaga) which also is to be 
achieved by action. 


Thus the word @gneya conveys the sense of what is to be achieved 
and as such it functions as a verb. 


See the followiug verse. 


[ 309 ] 


आख्यातमेव ala भवतीति नाम 
भव्येतरा 'थेमतिजन्मनिबन्धनत्वात | 

अप्येतिशब्दमपि तठ्ठदिमं प्रतीमो 
भव्येतराथंगतबुद्धिनिबन्धनत्वात्‌ ॥ 


1. थमपि s—B.. 
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Though the word bhavati in the sentence (Ggneyo' 
stakapalo bhavati) is a verb, yet it functions as a nominal 
word,’ as it conveys a sense other than what is to be achiev- 
ed.We consider the word apyeti also to be a nominal word 
as it conveys a sense other than what is to be achieved.” 


1. As the word bhavati conveys the sense of ‘existence’ which 
cannot be achieved, it is considered as a nominal word. 


vide: bhavatyarthasya sattyd avidheyatuat tannümasadr sameveti 
na pradhünam, SS. 


2. Ifthe word afyeti conveys that the state of the self is attained 
then there arises contradiction with the sense of the word brahmaiva san 
which occurs at the beginning of the sentence and which conveys that 
the state of the selfis self-established. So the word apyeti does not 
convey the sense of what is to be achieved and hence it does not 


function as a verb, but as a nominal word. 


vide: apyeti $abdo'pi niimaiva, brahmaiva sannitt prathamasrutasvatah- 
siddhabrahmabhavadhivirodhat, S. 


| 310 ] 


gaa सन्निति गिरं प्रति शेषिताये 
नाप्येतिगीरियमल कथितोपपत्तेः | 

आख्यातमेव खलु नामपदस्य रोषि 
नाख्यातमेतदनृतत्वनिवेदकत्वात्‌ ॥ 


In the light of the arguments set forth above, (it is 
clear) that the word afyeti is not substantive in respect of 
the word brahmaiva san. Indeed the verb is substantive to 
the nominal word; if the word afyeti signifies the sense of 
attainment, then it would be contrary to the sense of the 
substantive word (brahmaiva san); and so it does not have 
the force of a verb. 


vide: ayamatma brahma itydditatparavakyasiddham atmano brahmaripatvam 
atah tadavipteh anrtatodt tannivedakam apyetipadam bhavyetararthagata- 
buddhinibandhanam, ato nakhyatameva, Ved. p. 118. 
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[311] 
aaa सन्निति ततः प्रथमश्रुतं स- 
| दप्येतिशब्दमपसारयति स्वाच्यातू । 
oak . अस्याङ्गभावविरहादसुना सहातो 
| ब्रह्मात्मनोरनतिरेकसुदान्ति धीराः 


| i Thus as the expression brahmaiva san is not subordinate 
| ^ to the word apyeti and occurs at the beginning of the 
a x sentence, it makes the word apyeti discard its primary sense 
. The learned men, therefore, accept the identity of the 
inner self and the supreme self 


[312] 
i! भव्याय भूतमिति किच विधिप्रधाने | 
काण्डे नयोऽयमिह तद्विपरीतमाहुः | | 
भूताय भव्यमिति भूतपरं हि सवे 
वेदावसानमिति सूत्रकृदाचचक्षे ॥ 


. Moreover, the principle that the existent entity is 
ordinate to the one that is to be achieved is applicable 
y in the bráhmana section of the Veda consisting of the 
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[ 313 ] 


sé सन्निति ततोऽपि बलिषठमेत- 
दप्येतिशब्दमबसानगतं व्यपेक्ष्य | 
तस्मादसुष्य परिपीडकमेतदेव 
aAa सन्निति पदं गुणकल्पनायै ॥ 
For this reason also,’ the expression brahmaiva san is 
more powerful than the word apyeti that occurs at the 


end. So the expression brahmaiva san makes it discard its 
primary sense and assume a secondary signification. 


1. bhūtāya bhavyam ityuktanyayadapi, SS. - 


[ 314 ] 


निःश्रेयसं न खलु साध्यमतः क्रियाभि- 
जञानेन वा gagner वा | 

उत्पत्तिरातिविकूती च न सस्कृतिश्र 
यस्मान्न संभवति वर्णितवत्मनेह ॥ 


In the light of the grounds mentioned already, attain- 
ment, origination, modification, and purification are not 
possible in respect of liberation; and henceit (namely, 
liberation) is not effected either by the performance of 
rituals or by the (intuitive) knowledge (of the self),' or by 
the combination of the two.” 


l. Liberation being the state of the supreme self is eternal. and 
hence it cannot be achieved by the knowledge of the self. What the 
knowledge of the self does is that it merely annihilates avidya veiling 
the self; and, thereby the self which is se]f-luminous manifests itself, 


2. See SS, IV, 9-10. 
A—39 
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[ 315 ] 


तस्मात्रवत्तिविनिवृत्तिविवजितत्वं 
ब्रह्मात्मवस्तुविषयावगतेन दोषः | 

सवेप्रवतेकनिवतकमूलदाहातू 
स्वाराज्यहेतुरिति भूषणमेव तन्नः ॥ 

It is not a blemish that the realization of the one-ness 
of the self does not prompt one to activity or to desist 
from it. On the contrary, it constitutes our glory that it 
(namely, the realization of the self) annihilates (avidyà 
which is) the root-cause (of passion and hatred) that res- 


pectively prompts one to activity and desists from it, and 
that it leads to liberation. 


The objection raised in SS, I, 112, is refuted in this verse. 


cf. alanküro hi asmakam yat brahmatmivagatau satyim 
sarvakartavyatahanih krtakriyata ca, BSB, I, i, 4. 


[ 316 ] 


अज्ञाततापि घरतेऽत्र हशोऽनुभूते- 
जानामि नाहमिति दृश्यपि दृश्यते हि । 

अज्ञाततानुभवन न च वास्तवं q- 
दज्ञाततोद्ठहति कल्पित तां हि तस्याः | 


The presence of avidyd in the self is possible, as it 15 


à experienced. Even in the self there is indeed the exper! 
ence of avidyà in the form of ‘I do not know myself 
H : But the experience of avidya is not real, as avidyd super- 
शी ले, imposes itself on the self.' 
TALL EMIL 
997 है Bi l. See SS, I, 51-5. 


1. तता हि T.. 
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[ 317 ] 


अज्ञानमित्यजडबोधतिरस्क्रियात्मा 
जाडं च मोढयमिति च प्रकृतिः प्रसिद्धा | 
सा चातिदुःस्थितवपुदेशमद्वितीया- 
मालिङ्ग ति स्म घृतपिण्ड इवाभिमिडम्‌ ॥ 
It is well known that the primordial cause of the 
universe which is termed inanimation or ignorance and 
which veils the pure consciousness is avidyd. It is indeter- 


minable and it envelops the absolute self like the lump of 
ghee, the blazing fire. 


[ 318] 


चिठ्ठस्तुनश्चिति भवेत्तिमिरं तमिस्र 
तामिस्रमन्धतमसं जडिमा तमिस्रा | 
माया जगत्मक्रृतिरच्युतशक्तिरान्ध्य 
. N A 
निद्रासुषुप्तिरनृतं प्रलयो गुणक्यम ॥ 

Avidya has the self as its object and as its locus. It is 
termed darkness, universal darkness, | pitch darkness, 
inanimation, dark night, illusion, primordial cause of the 
universe, the power of Lord Vishu, blindness, sleep, deep 
sleep, unreality, dissolution, and the oneness. of the three 
constituents (of prakrti), viz., serenity, activity, and 
inertia. 


[319 ] 


आश्रयत्वविषयत्वभागिनी निर्विमागचितिरेव केवला | 
पूवसिडतमसो हि पश्चिमो नाश्रयो भवति नापि गोचरः॥ 


1. ga स्म P, M:. 
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Undifferentiated consciousness is the locus as well as 
the object of avidyà. (The embodied soul and God) that 
come into being subsequent to avidyd can neither be the 


locus nor bethe object of avidyd which exists prior to 
them. 


The self reflected in the intellect which isthe product of āvidyā 
is the individual soul. And the self reflected in avidyà is God. They 
cannot be the locus or the object of avidyZ which exists prior to them. 


For details see Introduction, pp. 75-6. 


[ 320] 


नाभावतास्य घटते वरणात्मकत्वा- 
ज्ञाभावमावरणमाहुरभावशोण्डा: | 
अज्ञानमावरणमाह च वासुदेव- 
स्त ट्टावरूपमिति तेन वयं प्रतीमः ॥ 


Since avidyd veils the self, it cannot be a non-existent 
entity. Even those who are adepts in determining the 
nature of non-existence do not assert that a non-existent 
entity veils (an object). Lord Krsna also has stated that 
avidyà-ajüüna is a veil' and so we consider it tobe a 
positive entity. 


-l. vide: Bh. G., V, 15. 


This verse refutes the objection raised in SS, I, 121. 


[321] 


एकः gran द्वितीयोऽस्ति शत्रुरज्ञानतुल्यः पुरुषस्य राजन्‌ | 
येनावृतः कुरुते संप्रमत्तः घोराणि कर्माणि सुदारुणानि ॥ 


Oh! King, man has a unique enemy and that is ६०1८): 
There is no second enemy equal to this. Being enveloped 
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by this, he is infatuated and does very dreadful and 
horrible acts. 


This verse is from the Mahabharata. 


[ 322 ] 
SITZ] जगत्यनुगतं खलु भावरूप 
मौढ्यं च पंगतमिति प्रतिभाति ताहक | 
जाड्यं च मोठ्यमिति चानुभवप्रसिद्द- 
मज्ञानमाहुरपवरगपिधानदक्षम्‌ ॥ 


The insentience pervading the universe is indeed of a 
positive nature; and similarly the ignorance present in man 
is of a positive nature. The insentience and ignorance 
that are well experienced are only avidyà which is said to 
be capable of concealing the true nature of the self. 


[323] 


साभासमेतदुपजीव्य चिदद्वितीया 
संसारकारणमिति प्रवदन्ति धीराः | 
साभासमेतदिति संसृतिकारणत्व 
BR परं भवति कारणता Fae Il 


Wise men hold that the absolute consciousness depend- 
ing on avidyá inspired by the reflection of the self is the 
(transfigurative) material cause of the universe. Avidyd 
identified with the absolute consciousnnss is the essential 
operating condition which brings about the material 
causality of the self in respect of the universe. The 
characteristic of being a material cause, however, pertains 
to the self alone. 
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[ 324 ] 


यावदृृशोऽन्यदिह संसृतिकारणं त 
हुंदान्तवादिसमये न मतं जडत्वात्‌ | 
यद्यञ्जडं भवति संसृतिकारण त- 
ज्ञेति स्फुट वदति सूत्रकृदत्र यस्मात्‌ ॥ 


Everything apart from the self is insentient; and 
anything insentient is not accepted in Advaita as the cause 
of the universe. The author of the Brahma-sttra clearly 
states that the unintelligent principle cannot be the cause 
of the universe.’ 


1. BS, 1, i, 5; II, ii, 1; and II, ii, 12. 
[325] 
अजडकारणभावनिबन्धनं सकलमेव जडं न तु कारणम्‌ | 
इाति हि वेदशिरस्सु विचक्षणाः कपिलपक्षनिराकरणे जगुः ॥ 
Adepts in Vedanta, while E the Samkhya 


theory, affirm that the unintelligible principle is not, by 
itself, the cause of the universe; it merely occasions 


. causality of the self. 


l. vide BS, II, ii, 1. 
[326] 
शबल्मात्मपदेन निगद्यते सकलमात्मजमित्यपि च श्रतिः | 
शबलमात्मपदं जगतस्ततः प्रकृतिरित्यपरे च जना जगुः॥ 
The word Atman signifies the blend (of the self and 


the objective element), The Upanisadic passage states 
that everything originates from Atman. Others, therefore; 
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maintain that the self in the form of the ‘blend’ is the 
material cause of the universe. 


Some others hold that the self associated with the objective 
element, that is, avidyü is the material cause of the universe. 
Sarvajtiatman, however, holds that the self alone is the material cause 


of the universe. 


[ 327 ] 
सुकृतदुष्कृतकर्मणि कर्तृतां मतिगतात्मचितिप्रतिबिम्बकम्‌ | 
ब्रजति तठठदतः परमात्मनो जगति याति तमःप्रतिबिम्बकम ॥ 
Just as the reflection of the self in the intellect is the 

agent of the virtuous and the vicious deeds,’ so also the 


reflection of the self in avidyd (namely, l$varacaitanya) is 
the instrumental cause of the universe. 


Those who maintain that the blend of the self and avidyd is the 
material cause of the universe, however, hold that the spiritual element 


in the ‘blend’ alone is the instrumental cause of the universe. 


l. vide BS, II, iii, 33. 


[ 328] 


सुकृतदुष्कृतयोःशबला यथा भवति कारणमात्मचितिस्तथा | 
गगनवायुपुरःसरकरणं परमचेतनता IER: ॥ 


Just as the blend of the intellect and consciousness is 
the material cause of the religious merit and demerit, so 
also the blend of the self and avidyd is the material cause 
of the universe consisting of ether, air, etc. 


Religious merit and demerit are regarded as the modes of 
antahkarana inspired by the reflection of the self. Hence it is said 
that the blend of antah-karana and the self is the material cause of 
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religious merit and demerit. According to Advaita, religious’ merit 
and demerit pertain to the intellect and not to the self. 


[ 329 ] 


शबझताकवलीकृततावशात्‌ परमचेतनतैव निगयते । 
शबलमात्मपदेन न कथ्यते शबलमात्मनि वृत्तिनिबन्धनम ॥ 


Since the spiritual element is present in the blend (of 
the self and the objective element), it is secondarily signi- 
fied by the word Atman. The (true) import of the word 
Atman is not the blend. ‘The blend serves as the medium 
through which the word Atman secondarily signifies the 
self. 


nigadyate—laksanaya jnapyate, SS. 
[ 330 ] 


शबळतापरिधानसमन्वयात्‌ परमचेतनतात्मगिरः पदम्‌ | 
भवति तेन जनस्य तु विश्रमः शबलमात्मगिरः पदमित्ययम्‌ ॥ 


The word Atman (secondarily) signifies the self through 
the medium, namely, the blend (of the self and the objec- 
tive element) in which it (namely, the self) is present. So 
ordinary men have the misconception that the import of 
the word Atman is the ‘blend’. 


[381] 
बहु निगद किमत्र वदाम्यहं tod संग्रहमहयशासने | 
सकलवाङसनसातिगता चितिः सकलवाडः्मनसव्यवहारभाक ॥ 
What is the use of elaborating this point? I shall 
state the essence of the tenets of Advaita; listen to it. 


The pure consciousness transcends mind and speech. 
And it comes within the range of mind and speech.’ 
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1. Though the self transcends mind and speech, yet it comes 
| within the range of mind and speech, when it is reflected in the 


intellect which is superimposed on it by its avidyā. 


vide:  svabhaüvatah ^ sakalavyahürütito'pi — almi  svividyadyasta- 
hamkaradyupadhau sakalavyavahürabhügbhavati. Ved. p. 128. 


[ 332 ] 

चित्रायागः पशुफल इति श्रयमाणे5पि चित्रा- 
qa द्वारं पशुफलतयाक्षिप्यते तत्र das | 

चेतन्यात्मा जगदुदयकृच्छ्यतेः्रापि पश्चा 


न्मायादीनां भवति जगति द्वारभावः फले;स्मिन्‌ ॥ 


Though it is known that the performance of the ritual 
named 6706 leads to the attainment of cattle and wealth, yet 
the apitrva resulting from the performance of the cirld ritual 
is presumptively known asthe means (ofattaining cattle 
and wealth). Similarly itis known (from the Upanisadic 
passages) that the conscious self is the cause of this uni- 
verse. Later, as regards the origination of the universe, 
avidyá, etc., are presumptively known as the media. 


müyüdinüm — By adi is to be understood Kama and karma of the 
jivas. See SS, III, 16. 
| [ 338 ] 

5 c 3 
कारणत्वसुपटक्षणं चितेव्रह्मणो न ag तद्विशेषणम्‌ | 
इत्यपीदसुपपद्यते तदा चेतना भवति कारणं यदा ॥ 

Is is said that causality is the | qualification per accidens 
of the selfand not its qualifying attribute.’ This view 


would hold good only when the self is the cause of the 
univese. 


l. vide BS, I. i, 2 and SS, I, 549. 


See the following verse. 
A—40 
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[ 334 ] 


अन्यदेव यदि कारणं भवेत्‌ कारणत्वसुपलक्षणं कथम्‌ | 
चेतनस्य घटतेऽन्यगामिना वस्तु नान्यदुपलक्ष्यते यतः ॥ 
How can causality be considered as the qualification 
per accidens of the self, if something else is the cause of the 


universe? For, the characteristic feature in one object 
cannot indicate another. 


If the blend of the self and the objective element is the cause of 
the universe, then causality would be the qualification per accidens of 
the blend and not of the self alone. In that case, the true import of 
the Brahma-sütra — janmüdyasya yatah (1, i, 2) would be contradicted. 


[ 335 ] 


अनवबुद्धमतः श्रुतिमस्तकेविषयतासुपपादयितुं क्षमम्‌ | 
अनुभवात्मपदं तमसा यतः पिहितमेतदिह्‌ प्रतिभासते ॥ 


As the self which is of the form of experience appears 
obe concealed by avidyd it is unknown and hence it is 
capable of becoming the object of (the knowledge arising 
from) the Upanisads 


The objection raised in SS, I, 113 is answered here. 
[ 336 ] 


अज्ञानकल्पितमनिवेचनीयमस्मि- 
ज्ञाबाळवुडमविवादपदं प्रसिड्म | 

स्वप्ने तथा च भगवानपि वक्ष्यतीदं 
सन्ध्येऽस्ति सृष्टिरिति पक्षनिराससिड-ये ॥ 


It is indisputably known to everybody, young and old, 
(that the silver appearing in the nacre in the waking state) 
is superimposed by avidyà and as such indeterminable (as 
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either real or unreal). Similar is the case as regards the 
objects in the dream state. The venerable author of the 
Brahma-sütra also maintains the same view while refuting 
the prima facie view that there is creation in the dream 
state.' 

1. vide BS, III, ii, 1. 


This verse refutes the objection raised in SS, I 120. 


[ 337 ] 
मिथ्यासुषिः सवितृमण्डल्मध्यवर्ती 
प्त्यक्षदृष्टिपथमापतितोऽचिरेण | 
XE: शरीरकरणप्रविभागरूपं 
मृत्युं निवेदयति सत्यमिदं प्रसिडम्‌ ॥ 

It is well-known that though the perception of aperture 
in the centre of the sun’s disc is false, yet it indicates that 
he who perceives that will shortly face his death which is 
real and which is of the nature of separation between the 
gross and the subtle bodies. 

This verse presupposes the Aitareya-Aranyaka text— 
na ciramiva jivisyatiti vidyüt...chidra iva Gdityo dr&yate (IIL, ii, iv, 7). 

See also SS, III, 116. 


[ 338 ] 
स्वप्नः शुभाशुभफलागमसूचकः Ml- 
न्मि्यापि सन्निति च सूत्रकृदाह यत्नात्‌ | 
गुर्वादि सर्वेमिदमढ्वयबुडिहेतु- 
मायानिबन्धनमिलि प्रतिपादनाय ॥ 


In order to explain that the teacher, etc., though 
illusory, can give rise to the realknowledge of the absolute 
self, the author of the Brahma-sütra' declares with close 
application of mind that the dream is an illusion, and yet 
is indicative of future good or ill that is real. 
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l. vide: sūcakaśca hi $ruterücakgate ca tadvidah, BS, IIT, ii, 4. 
cf: asatye vartmani sthitvà tatah satyarh samihate, Vakyapadi ya, IT, 240, 


of also: asatye vartmani sthitvd niruplyam upeyate, Naiskarmya-siddhi 
TIT, 104. 


[ 339 ] 


श्रान्तिप्रतीतिबिषयो न च सन्न चास- 
Q 
न्नाकाशतत्कुसुसयोने हि सास्ति नापि | 
तस्या भवेत्सदसदात्मकगो चरत्वं 
न ह्यस्ति तत्किमपि यत्सदसस््रूपम्‌ ॥ 


The object of erroneous perception is neither real nor 
unreal, for the sky (which is real) and the flower sprung 
from the sky (which is unreal) are not the objects of errone- 
ous cognition. Nor indeed is the object of erroneous cogni- 
tion one which is real and at the same time unreal; for» 
there is no object which is both real and unreal (at once). 


The verse answers the objection raised in SS, I, 128. 


[ 340 ] 


आलम्बनं च विरहय्य न Greer 
ज्ञानात्मनो भवति जन्म कदाचिदत्र | 
सि ततः सदसती व्यतिरिच्य किचि- 


दालम्बन अ्रमधियः सकलप्रवांदे ॥ 


stems of philosophy - 
real’ but diffe- 
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[ 341 ] 


ब्रह्मात्मवम्तु निरवद्यचिदेकरूपं 
बहृुष्णताबद्परोक्षवपुः स्वभावात्‌ | 

निरदोषवेदशिरसो बचनादतो ऽस्मिन्‌ 
ब्रह्मत्मवस्तुनि भवेदपरोक्षबुद्धिः ॥ 


The self is of the form of pure consciousness which is 
devoid of any defect. It is naturally immediate as heat is 
(natural) to fire. So from the statements of the Upanigads 
which are faultless, there arises the immediate knowledge 
of the self. 


The objection raised in SS, I, 122 is answered here. 


[ 342 ] 


सा चोपनेयरहिते विषयिण्यनन्ते$- 
निर्वाच्यमग्रहणमात्रमपाकरो ति | 
स्वोतपत्तिळब्धनिजवस्तुबलेन तत्र 
तापत्रयं समुपशाम्यति निनिमित्तम्‌ ॥ 


The mental state (arising from the Upanisads), by its 
mere rise, receives the reflection of the self and on this 
strength, annihilates the indeterminable avidyd present in 
the unconditioned self in which there is nothing to be 
brought about by the proof (namely, the Upanisadic 
passages). The three kinds of misery,’ in the absence of 
their cause (namely, avidyd) cease to exist. 
ery characterize the lives of men. The first 
physical and mental. The second 
tural causes like beasts and fellow- 


l. Three kinds of mis 
kind relates to all our ailments, 
relates to sorrow arising from na 
men, The third relates to suffering arising from supernatural causes 


such as demons, ghosts, etc. All these three are caused by avidya and 


they are together called sapatraya. 
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| NIYOGA IS NOT THE IMPORT OF THE 
UPANISADS 

| [ 343 ] 


वाक्‍यात्प्रवतकनिवतेकरूपभाजः 

| da: प्रवत्तिमुपलभ्य धियोऽनुमानात्‌ 1 

। कार्यान्विते शिशुरवैति पदस्य शक्ति- 
मित्युच्यते यदि तु तत्र वयं agm: ॥ 


Let it be contended: by observing activity on the part 
p of a person (who acts) on hearing the sentence that either 
prompts to activity or desists from it, and by inferring the 


knowledge (present in him), tbe beginner learns thata 

ah word conveys its sense as related to niyoga. Now, we shall 
By i answer this contention. 

The objection raised in SS, I, 130-143, is restated here and is 


answered in the following verses. 


[ 344 ] 
योग्येतरान्वितपदार्थनिवेद्ने तु 
शब्दस्य शाक्तिरिह वडजनप्रयोगे | 
विज्ञायते न खलु कारयसमन्वितेऽथे 
- कार्याभिधायिषु पदेष्वपि तत्प्रसङ्गात्‌ ॥ 


* E F 3) t पु 
. . From the usage of the elderly persons it is known that 


signifying its sense as related to a 


and not as related to niyoga. 
uld be that the words which 
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[ 345 ] 
कार्यान्वितार्थविषया यदि शब्दशक्ति: 
कार्याथवाचिषु लिडादिषु कार्यमन्यत्‌ | 
वक्तव्यमापतति तत्र च तत्र चान्य- 
वक्तव्यमेव भवतीत्यनवस्थितिः स्यात्‌ ॥ 


If a word should signify its sense only as related to 
niyoga, then as regards the endings of potential mood, etc., 
which convey the niyoga, there arises the necessity for 
accepting another niyoga; and for this (latter) niyoga 
another one should be admitted. And so on, ad infinitum. 


[ 346 ] 
. e 
सिडान्वितं यदि लिडादिपदानि काय 
बर युविनशयति तदा नियमस्त्वदीयः | 
SN णि ° e 
यो वर्णितः सकलमेव dd स्वमथ 
[d 0 ` 
| कायान्वितं बद॒ति नान्यमिति खशास्ख॥ 

If the endings of potential mood, etc., signify their 
meanings as related to an existent entity, then your rule 
stands rejected. You have stated in your system that all 
the words should convey their meanings only as related 
to niyoga'. 

l. sarvameva hi pada  karyGnvitameva svartham vadati, na tu 
siddhanvitam, SS. 


[347] 
योग्येतरान्वितनिमित्तकशब्दशक्ति- 
व्युत्पत्तिरेव यदि संभवभागिनी स्यात्‌ | 
आश्रीयते किमिति कार्यत्तमन्वितेऽथे 
शब्दस्य शक्तिस्सद्थविशेषणेन ॥ 
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If the principle that a word signifies its sense as related 
to a different but congruous sense holds good, then why 
is it held that a word signifies its sense as related to 
niyoga, which involves a futile attribute ? 


[ 348 ] 
यत्राविशेषितनिमित्तक ताविरोधे 
किंचिन्निवारकमुदीक्षितमस्तु तत्र | 
किचिद्विशेषणविशिष्टमभीष्ट शक्ते- 
वेस्तु प्रयोजकमिदं पुनरत्र नास्ति ॥ 


If any contradiction is noticed when it is accepted 
that the signification of a word is the sense not qualified 
by any attributes, then let the sense associated with some 
attributes be the criterion for the significative power of the 
word. But when it is accepted that the signification of the 
word is the related sense, there does not arise any 
contradiction (and hence there is no need for any attribute 
as niyoga, etc.) 


[ 349 ] 
कार्यान्वयान्वयिनि वस्तुनि शब्दशक्ति- 
रित्युच्यते यदि तदापि समानमेतम्‌ । 
अन्वीयमानत्रचनत्वमतोपपत्तौ 
कार्यान्वयान्वयबिशेषणगीब्वैथेति ॥ 


If it is said that the sense of a word is the relatum of 
the relation existing between the existent object and 
niyoga, even then there arises the same defect pointed | 
before. As the view that the word conveys the sense 4४ 

lds good, the qualifying attribute ‘one of the 

> relation existing between the existent object 
‘is futile. 


~~"? 
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The view set forth in SS, I, 130 is restated and refuted here. 
[ 350] 


वक्‍तूज्ञानविवक्षयोरपि भवेच्छब्दार्थता तावके 

पक्षे शब्दमनु प्रतीतिरुभयोरस्त्येव यस्मात्तयोः। 
aasang प्रतीतिपद्बीमारोहदुत्क्ष्यते 

तत्तद्वाच्यमिति स्थितो न हि तयोः शब्दार्थतावर्जनम ॥ 


In your system the import of the word would be the 
intention and the knowledge of the speaker also. For 
there arises the knowledge of both on hearing a sentence. 
The primary sense of a word is that which falls within the 
scope of auditory perception. When such is the case, it 
cannot be dismissed that the intention and the knowledge 
of the speaker are also the primary senses of a word. 


The Prabhakaras hold: the secular sentences first give rise to the 
inferential knowledge of the intention and the knowledge of the speaker. 
The sense of the sentence also which is adjectival in the intention and 
the knowledge of the speaker is inferentially known. Later the sen- 


tence restates the sense. 
vide: Münameyodaya (T. P. H. Edition), pp. 103-4. 


For details see Introduction, pp. 54-55. 


[351 ] 


वेदे वक्‍तुरभावतस्तदुभयं नास्तीह यस्मादतः 
शब्दो वाचकशक्तिमुज्झति निजां तत्र स्ववाच्यं विना | 


वाच्ये वाचकशक्तिमिच्छति भवाज्नान्यत्र तत्र श्रुते- 
रप्रामा'ण्यमिति स्फुटं तब भवेदबुडेरनुत्पस्तितः ॥ 


भवानन्यत्र P, 2. ण्यमतिस्फु 09: ` 
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In view of the absence of a speaker for the Vedic 
sentences, the knowledge and the intention of a speaker are 
not present. Hence the word of the form of Veda gives 
up its significative power in conveying its senses (namely, 
the knowledge and the intention of the speaker) as the two 
are absent. You admit that a word in the Veda does not 
convey a sense different from the one conveyed in ordinary 
experience. So as the Vedic sentence does not give rise 
to the knowledge (of the intention and the knowledge of 
the speaker) they are not valid. 


| f For details see Introduction, pp. 54-55. 


[ 352 ] 
न च सोमयागपदयोरुभयोरपरस्परेण घटतेऽत्र युजा | 
WE: पदजातमेतदखिल हि निजं विषयं समर्पयति कार्ययुतम्‌॥ 
र 


There cannot be the mutual relation of the two words 
soma and 2686 (in the injunctive text somena yajeta), because 
all the words in the sentence, (according to the Prabhakara) 
2 A convey their senses as related to 7290४८. 


If it is held that a word should convey its sense only as related to 
niyoga, then the sentence somena yajeta which enjoins a qualified injunc- 
tion would become unintelligible. 


For details see Introduction, pp. 55-56. 
[ 353 ] 


कार्यान्वयान्वयिनि शक्तिरिति स्थितौ च 
. कारयोन्वयान्वितमतिन परस्परेण | 


in 16 word is the relatum of the relation 
ting etwee word conveying existent 
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entity and a word signifying niyoga, then there would arise 
the knowledge of the relatum (of the relation) existing 
between the existent entity and niyoga, and not the know- 
ledge of the mutual relation (of the words soma and yága). 
So the qualified injunction cannot be established (in the 
system of Prabhakara). 


——— c"-— 


[354] 


l AS R 0 ^ 
| योग्येतरान्वितपदाथंगतेब शब्द- 
शक्तिः स्थिता यदि पुनर्थटते तदायम्‌ | 
सर्वो विशिष्टविधिरसतु तथैव तस्मा- 
युक्त तदेतरदितीदमपीह भाष्यम्‌ ॥ 
If the view that a word signifies its sense as related to 
a different but congruous sense is maintained, then the 


qualified injunction can be established. Moreover, the 
bhásya text tadā itarat' also becomes reasonable. 


l. The full text is: 
yada ekasmat apiirvam tada@ itarat tadartham 
(Sabara-bhasya on Jaimini-Sutra, TI, i, 1). 


This text means: In a sentence, the potential ending signifies niyoga 
and all the other words are subordinate to the ‘sense of the root’ (dha- 


tvartha) which is the content of niyoga. 


ekasyaiva niyogasamarpakatvam, padantaram tadartham niyogavisaya- 


dhütvarthartham, TB. 


This would hold good only when it is accepted that the words 
convey their senses as related to a different but congruous sense Ifit 
is held that the words convey their senses as related to nzyoga, then all 
the words would become subordinate only to 727०४८ and not to dha- 
_ tartha, the content of niyoga. In that case, th 

_ would be contradicted. 
mur. 
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| [ 355 ] 

शाब्दः प्रवृत्तिजनको न तु बोधकश्चे- 
न्रेतत्रवतेकधियो जनकत्वहेतोः । 

इष्टाभ्युपायमति जन्मनिमित्तभूतः | 
शाब्दः प्रवतेयति नेष पुनः पुमांसम्‌ N 


If it issaid that the potential ending prompts one to 
activity and does not convey anything, it is not so. For | 
gives rise to the knowledge that prompts one to activity. 
The potential ending gives rise to the knowledge that a 
particular act is the means to realise the desired object; 
s and it does not (directly) prompt a person to activity. 


b It is said in SS, I, 351 that the Vedic sentences are not vaild, as 
du they do not give rise to the knowledge of the intention and the know- 
ledge of a speaker. Now, if it is said that they are valid as they prompt 
one toactivity, then this contention is refuted in this verse. 


See Ved, pp. 136-7 


[ 356 ] 
तस्मादसंगतमिद्‌ं यदुशन्ति केचित्‌ 
कायान्विताथविषयेव तु शान्दराक्तिः | 
तत्र प्रयोगमभिवीक्ष्य तथा ` प्रतीति 
कल्प्येति वर्णितनिजेष्टबिघातहेतोः ॥ 


J By observing the usage of elders and (inferring) the 
knowledge of the hearer, some hold that the import of a 
; od word should be accepted to be the sense related to 7270४८ 
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[ 357 ] 


ES c 
वेदेकगम्यमिति कायमभीष्टमस्मिन 
क्ति es e 
शक्तिग्रहोऽपि न यदस्य समञ्जसो ऽयम्‌ | 
शक्तिग्रह च परिहृत्य न बोधकत्वं 
शाब्दस्य शक्यमिह वक्तुमशङ्कितेन ॥ 
(Moreover) the comprehension of the relation of the. 
potential ending to niyoga is not reasonable, as niyoga is 
accepted to be knowledge only through the scripture. A 
trustworthy person cannot say that the potential ending 


signifies niyoga even though its relation to niyoga is not 
comprehended. 


In secular statements, the act (dhitvartha) is the niyoga. But in 
Vedic sentences, apūrva which results from the ‘sacrificial act’ (dhàlvartha) 
and serves as the antecedent of the result (say) ‘heaven’ is the n2yoga. 


vide: kriyüdabhinnam yatkaryam vedyam mününtarairna. tat 
ato münantarüpürvam apurvamiti giyate, Prakaranapaiictka, p. l 87. 


For details see Introduction, p. p. 51-2 


[ 358 ] 


झाश्वल््वयंप्रभमलुप्तचिदात्मभूतं 
विष्णोः परं gaga तु शब्दशक्तिः | 
शाक्या ग्रहीतुमतिबुडिमनस्यपीति 


शास्त्रप्रमाणकमदः प्रवदन्ति सन्तः ॥ 


Though the supreme status of Vignu whi 
always self-luminous and which is eternal 


ness is beyond the reach of both speech an: 
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relation of the words (Atman, etc.) toit (namely, the self) 
can be comprehended (as the latter is self-luminous). 
Hence great men declare that the self is known through 
the scriptures. 


It might be said that the relation of the potential ending to niyoga 
can be comprehended, like the relation of the word Atman to the self, 
And this contention is refuted here. 


[ 359 ] 


जातः सुतः सकलवंशविवधेनस्ते AAR वाक्यसमनन्तरमस्य बुडिः। 
श्रोतुमृंखाकृतिवशेन तु पुत्रजन्मवस्तुन्यवइ्यमनुमीयत एव शब्दैः ॥ 


Subsequent to the statement ‘Oh Brahmin! a son, 
bringing prosperity to your race is born to you’, the lear- 
ners notice brightness in the face (of the hearer) and on this 
ground they definitely infer the cognition (in the hearer) | 
that has for its content the birth of a son. 


[ 360 ] 


भूतार्थनिष्ठवचनादपि शब्दशक्तिः 
शक्या ग्रहीतुसुदितेन पदानभिज्ञे: | 

तत्र प्रवतेकनिवतेकवाक्‍्यमूल- 
शक्तिग्रहैकनियमस्य न हेतुरस्ति ॥ 


On the lines stated above, it is possible for the begin- 
r A comprehend the relation of a word toits meaning 
dum that conveys an existent object. (Hence) 
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[ 361 ] 
सामान्यतः प्रथममेष पदार्थपिण्डो 
वाच्योऽस्य वाचकमिदं पदपिण्डरूपम्‌ | 
इत्याकलय्य पुनरेष विशेषतोऽपि 
शब्दार्थसंगतिमवैति जनस्तटस्थः ॥ 


The observer first roughly understands that the relation 
of the meanings of the words is the import of the sentence 
and the group of words (constituting the sentence) is ex- 
pressive of the relation of the meanings of the words. 
Later, he understands, in a specific manner, the relation 
of each word to its meaning. 


padarthapindah-padarthasamühah, S. 
[ 362 ] 
aig: स्थाल्यां पचति विविधेरोदनं पूर्णिकेति 
श्रुत्वा बालः सपदि मनुते काष्ठशब्दस्य शक्तिम्‌ । 
इष्ट्वा तस्मिन्पचनकरणं प्रज्वलत्काष्ठजातं 
न्यायोपायादितरवचसां शक्तिषु प्राक्प्रवीणः ॥ 


| hearing the sentence ‘Purnika is cooking the food 

in the vessel by using numerous fuel sticks’ the beginner, 
who already knows well the relation of other words to their 
meanings and who observes the heap of burning fuel sticks 
being used for cooking, immediately understands the 
relation of the word ‘fuel stick’ to its meaning. 


[ 363 ] 

न च किमपि नः काय नाम प्रमाणपथानुगं 
यदिह ठु पुनलिङलोडादेसपेष्यति वाच्यताम्‌ | 
न खलु तदितो धात्वर्था देः एरथम्व्यवसीयते 
asa तदिह शरेयोहेतुलिङादिपदारथताम्‌ ॥ 


d pe है ७ 
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We do not find anything like niyoga through any 
proof, in which case it may become the sense of potential 
and imperative endings. It does not differ from the sense 
of the root, etc. Hence let the sense of potential endings, 
etc., be that a particular act is the means to a desired end. 


[ 364 ] 
Si Xo A - 
न खलु जगति श्रेयोहेतुप्रतीत्युदयाद्ृते 
Q 
पुरुषवचनात्क्वापि प्राज्ञ: प्रवतितुमहेति | 
पुरुषवचनाच्छेयोहेतु प्रतीत्युदये पुन- 
स्तदनुवशगो रागोत्प्तो ततः स हि OE N 
In ordinary experience (it is found) that a wise person 
never sets about performing an act by the command of an 
elder person, unless it (namely, command) gives rise to the 
knowledge that a particular act is the means to realize a 
desired end. So when there arises the knowledge from the 
command of the elder person that a rite is the means to 


prosperity, desire ensues and following it he proceeds to 
act. 


[ 365 ] 


नयनिपुणधीबोलश्रेष्ठां समीक्ष्य समीहितुः 
. कृततदुचितव्याप्तिज्ञानः पुरा निज आत्मनि | 
परतनुगतं श्रेयोहेतुप्रतीत्युदयोत्थितं 
चरितविषये रागं तस्य प्रवतकभिङ्गति ॥ 
NU ता 7 


1. प्रतीत्युद्यात्पुनः Bi M,. प्रमित्युदयात्पुनः. Po. 
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The beginner who knows well the inferential process 
and who already possesses within himself the knowledge 
of invariable concomitance suitable for inference, observes 
activity on the part of the person who sets about perform- 
ing some act. He then infers that the desire regarding the 
act which is presentin the person and which has arisen 
from the knowledge that the act isthe means to pros- 
perity, prompts him to activity. 


[ 366 ] 


प्रवतकोत्थाननिबन्धने ततः समीहितोपायविशेषवस्तुनि | 
गिरोऽनुमाय प्रतिपत्तिहेतुतां बिशेषसिडौ तु समीहते पुनः ॥ 


Then the beginner infers (roughly) that the sentence 
gives rise to the knowledge of the act which is the means to 
a desired end and which gives rise to desire that prompts 
one to activity. Then he attempts to understand the rela- 
tion of each word to its meaning. 


[ 367 ] 


पदान्तरस्यागमनादिहान्यतस्तथा परस्योडरणादितो गिरः | 
विशेषसिद्धि लभते प्रयत्नवान 'पदार्थसंबन्धगतां विचक्षणः ॥ ` 


Noticing the inclusion of a word from another sentence 

and the elimination of a word from the sentence at hand 

| the beginner who is intelligent and who well examines the 

inclusion and the elimination of the words, understands 
the relation of each word to its meaning 


[ 368 ] 


लडादिशब्देऽपगते लिडादो प्रत्यागतेऽमीष्सितसाधनत्वम्‌ | 
प्रतीयते तेन लिडादिशब्दस्तदर्थवाचीति स वेत्ति बाल: ॥ 
Se e usar aa E 
1. न्सदा त संव T» नर 
A—42 
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When potential ending is employed (ina sentence) 
after eliminating the ending of present tense from it, it is 
known that (a particular act) is the means to a desired end. 
So the beginner understands that the potential ending 
signifies (that a particular act is) the means to a desired 
end. 


[ 369 ] 


योग्येतरान्विततया न च वाच्यतास्य 
कार्यान्वितत्ववपुषा सुतरां न चेष्टा 
कि त्वन्वितत्ववपुषा न विशेषणस्य 
किचित्पयोजकमिहास्ति निरूपणायाम्‌ ॥ 
Jt is accepted that a word signifies its sense neither as 
related to another congruous sense, nor indeed as related 
to 72902८. But it conveysitssense asrelated ; for, on care- 


ful examination, it is found that the qualifying attributes 
(yogyetara and kärya) do not serve any purpose. 


The view put forth in this verse is known as anvitabhidhana-vada 
where words themselves convey their meanings as well as the relation 
among the meanings. See Introduction for details, p. 45. 


[ 370 ] 


'यत्केचिदाहुरमिधाय निजान्पदार्था- 
नेतावतोपरतवन्ति पदानि तेभ्यः । 

पश्चा्विरेषणविशेष्यतया तु तेषां 
संसगेबुडिरपरावतरिष्यतीति ॥ 


Some, however, maintain thus. The words convey thelr 
meanings and then cease to function. Later the meanings 


1. ये केचि T. 
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of the words give rise to the knowledge of their relation 
as attribute and substantive. 


The view put forth in this verse is advocated by Kumarila and is 
known as abhihitdnvaya-vada, The difference between abhihitünvaya-vüda 
and anvitabhidhana-vida is this: 


abhihitanvayavüde hi padini padarthiinabhidhiya upaksiyante, 
padirthebhyo vikyarthapratipattih, anvitübhidhünayüde tu padinimeva vak- 
parthapratipidakatvam iti ०४४८७८. 


Vivarana-prameya-Saiigraha, Varnaka, ix. p. 333. (Andhra Univer- 
sity Series). 


[ 371 ] 


0. c: 
qazi न खलु किचिदपि प्रमाण- 
मस्याः प्रसादकमुदीरितकल्पनायाः | 
येनोपलब्धिविषयत्वमुपागतानि 
: ९ 
संसृष्टमेव तु पदानि पदाथमाहुः ॥ 
And this is incompatible. Indeed there is no proof to 
support the said view. For, words that fall within the 


scope of auditory perception convey their meanings only 
as related (to another sense). 


[372 ] 


नासंसृष्टपदार्थबुद्धिपर्योः पूर्वापरत्वप्रमां 
(र 
मुक्त्वा कारणकायतावगतये कश्रित्समथस्तयोः । 
Q मुदी 5 IA B 
पवापरयसुदीक्ष्य हेतुफलतां सवत्र संगृह्णते 
नो चेत्सवेमसंगतं भवति बः सवेव्यवस्थाहतेः ॥ 
No body is capable of understanding the relation of 


cause and effect between a word and the unrelated sense it 
conveys, unless he knows that the word is antecedent and 


m s 
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the unrelated sense it conveys is subsequent. The relation 
of antecedence and subsequence is the basis through which 
the relation of cause and effect is determined. If not, there 
would be the loss of any definite rule (regarding the rela- 
tion of cause and effect) and hence everything would 
become unrelated. 


As the significative relation of a word to an unrelated sense is not 
comprehended, the view of Kumarila is untenable. 


[373 ] 


पूर्वीपरान्वयबलेन हि कारणत्व- 
कायेत्वसंगतिमिह प्रतियन्ति लोके | 

नो चेड़वेदनियमो न च तत्र wd 
कार्याणि कारणविशेषमुपाददीरन ॥ 


In ordinary experience the relation of cause and effect 
is determined on the basis of the relation of antecedence 
and subsequence. If not there will be no invariable rule 
and hence one would not seek specific cause (like threads) 
to produce specific objects (like cloth). 


[ 374] 


पदजातबुडिजनिता भवति व्यतिषक्तबुडिरिति तावदिह | 
न विगानमरित भवतामपि चेद्‌ व्यवधानकल्पनमकारणकम्‌ ॥ | 


E. If you are not at variance with the view that the group 
E of words gives rise to the knowledge of the relation (of 
3 their meanings) then the assumption of the intermediary 


=, cause (namely, the knowledge of the unrelated sense) i$ 
=- unfounded. 


 _ Now some among the followers of Kumarila’s school (that is, the 
: a school) hold that the words themselves, after conveying their 


muthulakshmiacademy 
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meanings unrelated to anything, signify their relation. And this view 
is refuted in this verse on the ground that ,the intermediary cause, 
namely, the knowledge of the unrelated sense, has to be unnecessarily 


assumed. 
[ 375 ] 
*व्यतिषक्तबुडिजनक सकलं पदजातमित्यनुमतं यदि वः | 
व्यवधानकल्पनविडस्बनया किमिहाञ्जसैव जनक भवतु ॥ 


If you accept that the group of words gives rise to the 
| knowledge of the relation (of the meanings of the words), 
then what is the use of this illusive assumption of theinter- 
mediary cause (namely, the knowledge of the unrelated 
sense)? Let the words directly give rise to the knowledge 
of the relation of their meanings. 


[ 376 ] 


पारंपर्यं ह्मगतिकगति कारणादाश्रयन्ते 

नोत्सगेंण स्फुरति विदुषां यत्र तत्र प्रणाडी । 
श्रत्या सोमक्रयमनुगतः साधनत्वेन हित्वा 
qaga द्यरुणिमगुणः प्रापदेनाम शक्तेः ॥ 


Wise men resort to indirect relation as a last recourse 
when there is incompatibility. The indirect Poe is 
resorted to only when direct relation is not possible. The 
red colour, due to instrumental suffix (present in the word 
conveying it), known to be the direct means of purchas- 
ing the soma creeper. Later owing to incompatibility it 
gives up the direct relation and resorts to indirect one. 


It might be said: let the words constituting a sentence give rise to 
the knowledge of the sense of the sentence through the knowledge of 
their meanings. This contention is refuted by pointing out that indirect 
Mol ee Se 

1. व्यतिषिक्त M; 
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relation is to be resorted to only when direct relation is incompatible, 
For example, it is known from the Vedic sentence — arunayz pingüksya 
ekahüjyanyt somam krinüti — that, as the red colour is conveyed by the 
word having instrumental suffix, it is the means of purchasing the 
soma creeper. But as the red colour is an immaterial quality, it cannot 
serve as a means and hence it is indirectly related to the sense of pur- 


chasing through its being a determining characteristic of the substance 
‘calf’, 


vide: Sübara-bhügya on Jaimini-sitra, JIT, i, 12 and also the notes 
on SS, I, 175. 


In the present case, as the words themselves can directly give rise 
to the knowledge of the sense of the sentence, there is no necessity for 


admitting that they give rise to the knowledge of the sense of the sen- 
tence through the knowledge of their meanings. 


[ 377 ] 
श्वेतिमानमभिपश्यतः पुरः श्रृण्वतस्तदनु हेषितध्वनिम्‌ | 
'तद्वदत्र RHENUS श्वेतरूपतुरगोऽटतीति धीः ॥ 


[ 378] 
Wer पदजातबुडिमिर्बोधिताखिलपदार्थहेतुकः | 
सर्वशब्दविषयाथसंगतेः प्रत्ययों भवति योग्यतादिमिः ॥ 


One who perceives the white colour in front of him 
and following this hears the neighing sound and similarly 
the hammering sound of the hoofs gets the knowledge in 
the form of ‘A white horse roams about’. 


Similarly, on the strength of compatibility, etc., there 
arises the knowledge of the relation of the meanings of all 


the words from the meanings ‘conveyed by the group of 
words. 


1. agza — नू का गए 


https://archive.org/details/muthulakshmiacademy 


| CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


FIRST ADHYAYA 393 


Now the followers of the Bhātta school who hold that the meanings 
of words alone give rise to the knowledge of the sense of the sentence 
corroborate their view by citing an illustration. The knowledge that 
a white horse roams about arises from the objects ( padarthas ) even 
though there is not the cognition of words that would give rise to such 
a knowledge. Similarly the knowledge of the sense of a sentence can 
arise from the meanings of the words ( padarthas). 


This verse is a slightly modified form of Kumarila’s verse in the 


Slokavartika, Vakyüdhikarana, verse 358. 


[ 379 ] 


श्र ताश्वस्त्वरितोऽभिधावतितरामित्यादिका योत्यिता | 
कार्य क्लप्तनिबन्धनं यदि भवेन्नास्यापरं कारणं 


नेतत्वलृप्तनिमित्ततो5पि घटते संसर्गधीरीदृशी 
| eum D CN गज Si ^ fe 
| iui तेन पदाथेजातजनिता नेषा मतिलिङ्गजा ॥ 


It isnot so. The knowledge of the relation (of the 
padarthas) which has arisen in the form of ‘A white horse 
roams about’ can originate from the well-established 
sources of knowledge. Ifa well-known cause can be 
maintained in respect of an effect, another cause need not 
beassumed. Hence the knowledge in the form of ‘A white 
horse roams about' has not arisen from the group of 
objects, but from inference. 


n D B o 4 
The argument on the basis of the illustration cited in SS, I, 377 


is refuted in this verse. 


[ 380 ] 


पादार्थं न पृथकप्रमाणमपरं नानाप्रमाणोडूवं 
नाप्येतत्फलमत्र पक्षयुगले कल्प्यं निमित्तान्तरम्‌ | 
aged लिङ्गमतोऽपि निर्वहति चेत्संसगंधीरीदशी 
पादार्थी न प्रथक्प्रमा न च फलं नानाप्रमाणो ट्वम्‌ ॥ 
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The group of objects is not a distinct proof; and the 
knowledge also does not arise from a blend of several 
proofs as distinct from the result of accepted proofs. For 
to both the views we have to assume a different cause, 
But here inference as a separate proof serves the purpose. 
When such a knowledge could arise from inference, it 
need not be accepted that the group of objects is a distinct 
proof and the knowledge arises [rom a blend of several 
proofs. 


The white colour is the object of visual perception. And from the 
neighing sound and the sound of the hoofs it is inferred that a white 


horse roams about. 


vide; (i) vimatah svetah asvah, hesüdikartrivüt, 
(ii) svetah asvah dhavati, avyavadhiinena nünüdeseSu 
dr $yamünatoàt, 
tad rsadevadattavat, SS. 


klrptam lingam — lingeti pratyaksasyapi upalaksanam, SS. 
[ 381 } 


नासंसृष्टमतो वदन्ति वचनान्याहुः क्रियासंगतं 
योग्येनान्वितमेव के्रलममून्याहुः समर्थ यतः | 

एवं सत्यपवजितक्तियमलं निष्पन्नरूपं सदा 
संसगांदिविवजितं च बदित्‌ं वस्तुस्वरूपं श्रुतिः ॥ 


Hence the words convey their meanings neither as 
unrelated to another sense, nor as related to niyoga, but as 
related to a compatible sense. When such is the case, the 
Upanisadic passages are always capable of conveying the 
oneness of the self which is unrelated to niyoga and which 
is undifferentiated and existent. 


vastusvarupam — brahmatmatkyam, TB. 
SSE 
1. न्तिनञ तान्याहुः B: B: M, 
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[ 382 ] 


[ed 


अभिहितघटनाथ वान्वितानामभिहितिरस्त्वथ वा न पक्षपातः | 
क्वचिदपि समये;स्ति नः कदाचित्‌ बहुघटनात्मकवस्तुनिठ्ठवाक्ये ॥ 
We have no predilection to either of the views, 
namely, the doctrine of relation of what are expressed and 
the doctrine of the expression of what are related. For 


these are concerned only with the sentence which is of the 
form of a relation of many senses of words. 


: ghatanü — anvayah, SS. 


For details see the following verse. 
[ 383 ] 


अभिहितघटना न चोपपन्ना परदृरि नाभिहितिस्तदान्वितानाम | 
अनधिकबिकलार्थंगोचरत्वान्न तदुभयं श्रुतिमस्त के पदानाम,॥ .. 


As the import of the words of the Upanisadic passages 
is the self which is unitary, the doctrine of the relation of 
the expressed senses and the doctrine of the expression of 
the related sense are not reasonable. 


The words of the Upanisadic passages cannot primarily signify 
the self by adopting either the doctrine of the relation of the expressed 


sense or the doctrine of the expression of the related sense. 
[ 384 ] 


अभिहितघटना यदा तदानीं स्मृतिसमबुडियुगं पदे विधत्तः | 
qur पुनरन्विताभिधाने पदयुगलात्स्मृतियुग्ममेव पूवम्‌ ॥ 


In the doctrine of the relation of the expressed sense, 
the two words (fat and ¿vam in the sentence tat tvam asi) 
before (the rise of the knowledge of the sense of the sen- 
tence), give rise (through secondary signification) to two 
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cognitions regarding the self — the cognitions which are 
similar to recollection. But in the doctrine of the expres- 
sion of the related, the two words give rise to two cogni. 
tions which are of the nature of recollection. 


The words of the Upanisadic passages secondarily signify the self 
by adopting cither of the two doctrines. 


For details see Introduction, pp. 45-6. 

[ 385] 
स्मृतिसमपदजन्यबुडियुग्मात पररि मोहनिवतेनं परेषाम्‌ । 
परदृशि पदजस्मृतिद्वये स्यात्‌ पदयुगलात्ममितेः HS A: N 


In the other view (abhihitdnvaya-vdda) the knowledge 
of the self (that is, the sense of the sentence) which annihi- 
lates avidyà present in the self arises from the two cogni- 
tions which are similar to recollection and which arise 
from the two words (/at and tvam). In our view, the know- 
ledge of the self arises from the two words subsequent to 
the:two cognitions (of the meanings of the words) which 
are of the nature of recollection and which arise from the 
two words. 


See Introduction, pp. 45-6. 
BHAVANA:THE IMPORT OF THE VEDIC TEXTS 
[ 386 ] 
९ zl as 
औदासीन्यप्रच्युतिप्रापकेए्ये लिङलोडादेलोकतो ज्ञातशक्तेः | 
. N N 55 ल ड भाव नेव F ~ 
dal वेदे प्रेरकत्वेन कल्प्या लिङलोडादेभाबनेवा'नृतन्त्रे ॥ 
One understands from the usage of elders that the 
endings of potential mood, imperative mood, etc., signify 
‘command’, etc., which bring about absence of inaction 
(that is, which prompt one to activity). In the Vedic texts 
which are of impersonal origin the function present in the 


endings of potential mood, imperative mood, etc., is to 26 
assumed as prompting one to activity. 1 


1. वान्यतन्त्र B, 
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Now the view ofthe Bhattas that as the Vedic sentences point to 
bhüvanü, they are not valid in respect of the existent entity, the self, is 
set forth for critical examination. 


[ 387 ] 
c प्रेर क ES TS 0 ~ 

आज्ञायर्थः प्रेरकः पोरुषेये लिडलोडादेभावना बेदवाक्ये | 

की g ni E . * q 2 घ Sy 

पुंसो5भावात्तहताज्ञाय्यभावात्‌ d 'बन्धात्म्ेरकास्ते हि वाक्ये ॥ 

As there is the relation of a person in secular state- 
ments, the command, etc., of the person present in them 
(namely, the statements) prompt one to activity. But as 
there is no relation of a person (in respect of Vedic state- 
ments) there is the absence of command, etc., and (hence) 


in Vedic statements the function of the endings of potential 
mood, imperative mood, etc., isto prompt one to activity. , 


[ 388 ] 
लिङलोडादिभावकर्तत्र भाव्यानुठ्टेयेषर्थे पंस्प्रवृत्तिः प्रसिद्धा | 
लिङलोडादेः derer व्यापारो aed विदुर्भावनेति ॥ 


The productive factor (bhdvaka) is the endings of 
potential mood, imperative mood, etc. The fruit of this 
(bhavand) is well-known to be the volitional activity of a 
person regarding the object to be achieved. The function 
of the endings of potential mood, imperative mood, etc, 
which has for its object the volitional activity of a person 
is the verbal productive operation. 


[389 ] 
करणमिह लिडादेज्ञौनमेवाड़भागः 
पुनरभिरुचिहेत॒द्श्यते च प्रशंसा | 
विधिरयमिह तन्त्रे जैमिनीये न कार्य 


~ Q 
न च भवति विधिनः श्रेयसो हेतुरथः ॥ 
0000060 Ss 2 7: S 
1. संबन्धे To, To, Ta Te 
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The knowledge of the endings of potential mood, etc., 
is the instrument of verbal productive operation; and the 
subsidiary factor is the commendation which gives rise to 
desire. In Jaimini's system the sense of the endings of 
potential mood, etc., is neither 7१90४०, nor the means to 
prosperity, but the productive operation. 


[ 390 ] 
विधिरिह गुणभतः प्रत्ययार्थोऽपि नित्यं 
भवति च पुरुषोत्था भावना स्य प्रधानम्‌ । 
A ^ 
` भवति दशलकारप्रत्ययेः सामिधेया 
C SES = 
विधिविहितलकारैर्भाबना शब्दहेतुः ॥ 

The verbal productive operation though conveyed by 
the endings (of potential mood, etc.,) is subsidiary and the 
objective productive operation (arthabhdvand) which is of 
the nature of human activity is primary to it. The objec- 
tive productive operation is conveyed by all the ten verbal 
endings, while verbal productive operation is conveyed 


by the endings enjoined in the sense of command, that is, 
by the endings of potential mood, etc. 


l. abhidhabhavanamühuh anyameva linüdayah 
arthütmabhüvanü tu anya sarvükhyategu gamyate, 
Kumarila's Tantra-vürtika. 


For details See Introduction, p. 58. 

[ 391 ] 
भवति च पुरुषाथेकर्मिकेयं पुरुषनिमित्तकभावना न dad | 
भवति तु विधिशब्दकतेकान्या न हि निरवद्यपुमर्थता प्रवृत्तः ॥ 


The human goal, namely, heaven, is the object of 
objective productive operaton. The verbal productive 


5 >> ee 


1. पुरुषार्था T; 2. नान्यत्प्र — T, 


https://archive.org/details/muthulakshmiacademy 


ee Sa 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


FIRST ADHYAYA 339 


operation which is of the nature of the function of the 
endings of potential mood is not so. The volitional activity 
which is the fruit of verbal productive operation is not 
a faultless human goal. 


For details See Introduction, pp. 57-8. 

[ 392 ] 
अभिमतपश्ुपुत्रवृष्टिनाकप्रश्वतिकभाव्यगता हि भावनेयम्‌ | 
अनभिमतसुदुष्करातिदुःखां नयति तु भाव्यपद्‌ प्रवृत्तिमन्या ॥ 


In the case of objective productive operation, the 
desired objects like cattle-wealth, son, rain, heaven, etc., 
are the fruits. But in the case of the other productive 
operation (that is, the verbal productive operation) the 
undersirable object, namely, activity which is extremely 
laborious and hard to achieve is the fruit. 


[ 393 | 
प्रत्ययप्रकृतिशब्दतो बहिविद्यतेऽभिहितसंगतिश्च नः | 
प्रत्ययप्रकृतिशब्दयोः पुननित्यमन्वितधियो निमित्तता ॥ 
As it is well-known that both root and suffix give rise 
to the knowledge of (mutually) related sense, we admit the 


relation of expressed senses (abhihitanvayavada) only in the 
cases other than root and suffix 


The Bháttas admit the doctrine of the expression of what are relat- 
ed (that is, anvitabhidhana-vada) in the case of root and suffix. For exam- 
ple, the root yaj and the potential ending (in the word yajeta) give rise 


to the knowledge of mutually related sense. 


vide the maxim: 
prakrtipratyayau pratyayartham sahabrutah, tayostu 
pratyayah prüdhünyena, Mahabhasya, TIT, iv, 67. 


But the two words yajeta and svargakama in the sentence jyottsto- 
mena svargakamo yajeta convey their unrelated senses and later the senses 
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give rise to the knowledge of their relation, and here they accept the 
abhihitünvaya-vüda. 


[ 394 ] 
भावनाहूयमतो वबोध्यते धातुवाच्यघटितं लिङादिभिः 
प्रत्ययाथेगुणवस्तुवाचिनो धातवः प्रकृतयो हि धातवः ॥ 


Hence the two kinds of bhavand related to the sense of 
the root are conveyed by the endings of potential mood, 
etc. The stems convey the thing subsidiary to the one 
conveyed by the suffixes. And here the roots are the stems: 


[ 395 ] 
भव्याय भूतसुपदिश्यत इत्यवोचन्‌ 
पूज्यास्ततः सकलमेव हु वेदशास्त्रम्‌ | 
कार्यप्रधानमिति निश्चिनुमो ऽस्मदीये 
तन्त्र च कायसुदितः पुरुषप्रयत्नः ॥ 


Venerable persons have said that the existent entity is 
subsidiary to the thing to be achieved;' and hence we 
affirm that the entire Vedic texts point to niyoga, And in 


our system niyogais said to be volitional activity. (artha- 
bhàvana). 


1. See Notes on SS, I, 143. 


For details See Introduction, p. 58. 
BHAVANA — NOT THE IMPORT OF THE 
VEDIC TEXTS 
[ 396 ] 
अभिदधाति करोति च लिङपद्‌ 
श्रतिवचस्सु निजामपि भावनाम | 
न च करोति न वक्ति च तां पुन- 
नेरवचस्स्विति दुःशकमुच्यते ॥ 
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In the Vedic texts the potential ending signifies ‘ver-' 
bal productive operation’ which is its function and (hence) 
its productive factor also. But in secular statements the 
potential ending does not convey the ‘verbal productive 
operation’ and it is not its productive factor. And this 
distinction is not reasonable. 


| FIRST ADHYAYA ad 
In the scripture the potential ending conveys a sense different from 


the one conveyed by it in secular statements. Hence there arises conflict 
with the maxim arrived at in lokavedidhikarana (Jaimini-stitra 1-3-10/ 
30-35). 


For details see Introduction. p. 58. 


[ 397 ] 


agada घटते यदि लिडपदस्य 
सर्वत्र नाधेजरतीयमिदं प्रशास्तम्‌ | 
सामथ्यमेकरसमेव यदोपपन्नं 
नानारसं न खलु तत्सरिकल्पनीयम्‌॥ 


When it would hold good that the ending of potential 
mood only conveys the same sense in both Vedic and secu- 
lar statements, then the adoption of the maxim of half-way- 
house is not commendable. As itis reasonable to hold that 
the potential ending possesses a uniform nature (of convey- 
ing only one sense), it nced not be postulated that it poss- 
esses different nature (in secular and in Vedic statements). ' 


1. See the following verse. 


[ 398 ] 


श्रेयोहेतुत्ववाची यदि भवति तदा संभवत्येकरूपा 
शक्तिस्तस्यामिधाने न तु भवति तदा कारकोऽयं प्रवृत्तेः | 
ates वाच्यः श्रुतिवचसि तदा eu च तुल्यः 
FORA न कव्प्यः श्रुतिवचसि यथा भावना लिडनिबडा ॥ 
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If the ending of the potential mood conveys that ६ 
particular act is the means to a desired end, then jt 
possesses the nature of conveying only a uniform sense (in 
both secular and Vedic statements) and it does not prompt 
one to activity. If the ‘means to a desired end’ is the sense 
of the endings of potential mood, etc., then this sense js 
similar to both Vedic and secular statements. This sense 
is well-established and need not be postulated like (verbal) 
productive operation, the function of the endings of 
potential mood, etc., in the Vedic sentences. 


For details See Introduction, p. 58. 
[ 399 |] 
(S SAN व * ब D च X + ET 
धात्वथरताऽच्या न च भावनास्ति या भावनां तमल लकारः । 
° . EN ^ 
घात्वथमुद्रिच्य न पंप्रयत्नो लोके यतो भाति निरूपणायाम्‌ ॥ 
On careful examination it is found in ordinary ex- 
perience that objective productive operation (arthabha- 
vand) does not differ from the root.' Hence there is no 


such thing as arthabhdvand different from the sense of the 
root, in which case the verbal forms can convey it. 


It has been said that the fruit of the verbal productive operation 
($abdabhgvand) is the objective productive operation (artha-bhivani) and 
it is conveyed by all the ten verbal endings. (see SS, I, 388; 390). And 
this view is refuted here. 


l. Asthe sense of the root itself is of the form of the activity 1 
the case of kurvita, yateta, etc., there is no such thing as arthabhavana 
(volitional activity) different from the sense of the root. 


vide: ‘kurvita’, ‘yateta’ itytdau dhatvarthavyatirikt@rthabhivantbhavat, 
dhütvarthasyaiva prayatnarüpatvat, TB. 


[400] 
न कमेकाण्डेऽपि ततो नियोगो न भावनाप्युक्तनयेन तस्मिन | 
न dg वेदशिरस्सु तस्मात्‌ ततो न कार्यार्थपराणि तानि ॥ 
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On the grounds adduced before, neither niyoga nor 
productive operation is present even in the ritualistic por- 
tion of the Veda. Hence these two are not present in the 
Upanisads and as such the import of the Upanisadic texts 
is not niyoga. 


[ 401 ] 


अपि च प्रतिषेधचोदनाविषयः स्यात्पतिषिडकर्मणः | 
फलगधिनिवृत्तिरेव सा न नियोगो न च तस्य गोचरः ॥ 


Moreover, the scope of the prohibitory (Vedic) injunc- 
tion is cessation from longing for the fruit of the prohibit- 
ed deed; and cessation is neither niyoga nor its content.' 


l. migedhavükyasya hi nisidhyaminahananadigatasreyassadhanatvabhava 
evirthah, na ca sū niyogo bhavati, na vā tasya gocarah vidheh bhavartha- 


gocaratvaniyamat, SS. 


Since only positive factors could be the content of niyoga, cessation 


being of the form of absence cannot be the content. 


phalagardhih — isyaminaphalasddhanatoam, SS. 
[ 402 ] 


नञः स्वसंबन्धिपदार्थवस्ठुनो AIRA: सहजः प्रसितः | 
अनीक्षणादौ ब्रतशब्दसंगतेः परप्रयुक्ता खलु मानसी क्रिया ॥ 


It is well-known that the negative particle nañ naturally 
denotes the absence of the sense of a word with which it 
is related. But in the case of antksana the nail conveys 
mental activity as the word is related to the word vrata.' 
(Hence nañ conveys the other sense, namely, activity) 
owing to some other cause. 


l. The primary sense of nañ is cessation. But in exceptional cases 
it signifies exclusion (paryudasa). For instance, in the frajüpativrata to 
be taken by a brahmacarin after the completion of the studies we read: 

A—44 
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nek$eta udyantam Gdityam nüstamyantam kadacana 


noparaktam na varistham na madhyam nabhasogatam 


These commands begin with the sentence tasya vratam. The vows 


are of the nature of determination to carry out something. As the word 
aniksana is connected with the word vrata, the negative particle naj 
present in it denotes something to be carried out. So the word aniksana 
secondarily signifies activity in the form of mental resolve of not ठ 
ing the rising sun. 


nanasca egah svabhavah yat svasarhbandhino’bhivarit 
bodhayati........ tasmat prasaktakriyünivrttyauda sinyameva 
‘brahmano na hantavyah’ itytdisu pratisedhartham 
manyümahe, anyatraprajapativratadibhyah, BSB, I, i, 4. 
See also SS, I, 407. 


[ 403 ] 


अपि तु प्रतिषेधचोदना न तु भिद्येत भवन्मते विधेः | 
विधिरेव तु चोदनाखिला न हि वेदे वचनं निवतकम्‌ ॥ 

(If you, the Prabhakaras, say that the prohibitory text 
also enjoins activity) then according to your view the 
prohibitory texts do not differ from the affirmative ones.’ 
Since all sentences (affirmative and prohibitory) prompt 


one to activity, there would be no sentence in Veda prohi- 
biting one from activity. 


1. The affirmative and the prohibitory texts mutually differ. 


vide the passage: 
bhalabuddhi brameyüdhikaribodhaka bhedatah 
pancadhatyantabhinnatoat bhedo vidhinisedhayoh, cited in S. 


[ 404 ] 


प्रतिषेधवाक्यवदतः सकलं विधिशून्यमेव फलवद्भवतु | 
. वचनं त्रयीशिरसि तत्त्वमसिप्रश्नति प्रतीचि तमसोऽपहतेः ॥ 
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Like the prohibitory sentence,' let the Upanisadic 
sentence such as ‘tat tvam asi’, etc., being devoid of any 
injunction and being fruitful by dispelling avidyà be valid 
in respect of the self. 


1. The prohibitory sentences in the Veda do not enjoin any 
activity. See SS, I, 401. 


[ 405 ] 


नामधातुसहितो नजिष्यते पर्युदासविषयो मनीषिभिः | 
न प्रसक्तविनिवृत्तिवाचकोब्राह्मयादिषु तथोपलम्भनात्‌ ॥ 


Wise men hold that the negative particle nañ, when 
related to a noun or a verbal root conveys the sense of 
exclusion, and not the negation of an applicable sense. 
And it is observed so in the case of ‘non-brahmin’, etc. 


The view of the Bhattas is set forth in this and the following three 


Verses. 
[ 406 ] 


e QUSS c 
अब्राह्मणाधमंगिरोनञेष नामान्वयादाश्रितपयुदासः । 
अन्यं fee च सदाभिधत्ते नोयन्तमित्यादिषु धातुयोगात ॥ 


The negative particle nañ, in view of its relation to 
noun in the case of the word ‘non-brahmin’ and ‘non- 
Sacrifice’ and to the verbal root in the case of the sentence, 
nekseta udyantamadityam, etc., always conveys a different 
and contrary sense. 


The negative particle nañ related to the noun in the case of the 
word ‘non-brahmin’ is taken as a paryudasa and it signifies one different 
from a brahmin but similar to him. And when related to the noun 
‘sacrifice’ and to the verbal root iksana, nañ is taken as a pratisedha and 
it conveys some action different from sacrifice and some action other 


than seeing the sun. 
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nama dhatvarthayogena naiva nan pratisedhakah 
vadato’ brüáhmanüdharmau anyamütravirodhinau, Sloka-vartika, 


(Apoha-vàda. 33.) 
| [ 407 ] 

b नोद्यन्तमित्यत्र नभेक्षणार्थसमीपकार्यान्तरमुव्यते हि | 

| ततश्च नेक्षिष्य इतीदृशी स्यात्‌ संकल्पना संनिहितल्वहेतोः॥ 


। In the sentence nekgeta udyantamádityam, etc., the nega- 
| tive particle nañ denotes some other activity present in the 
| person who is related to the sense of the root, namely, 


A seeing the rising sun. As mental resolve is related to the 
B4 action prohibited, namely, seeing the rising sun, the 
ae particle nañ signifies mental resolve of not seeing the rising 
MI sun 

Li ; vide the notes on SS, I, 402. 


[ 408 ] 
(isi न हन्यान्न कलञ्जमद्यादित्यादिवाक्‍्ये विधिनास्य योगात | 
प्रसज्यमानाथनिवत्तिमात्र aa इत्याश्रितमादरेण ॥ 


As the negative particle is related to potential ending 
in the sentence ‘Do not kill a brahmin', ‘Do not eat garlic’, 
itis accepted with careful thought that it conveys the 

Sense of mere negation of a possible occurrence (that is, 
killing a brahmin or eating garlic) 


See Notes on SS I, 402 


I". के 
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नाद्यां न हन्यां न पिबेयमित्यपि 
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(The followers of the Prabhakara school hold :) 


The negative particle nañ present in the sentences' 
denotes activity which comes within the purview of injunc- 
tion and which is of the nature of mentalresolve in the 
form of ‘I will not eat (garlic), nor kill a brahmin, nor drink 
(wine)', as in the sentences - nekseta udyantamadityam, etc. 


1. na kalanjam bhaksayet, brahmano na hantavyah, na suram pibet. 


[ 410 ] 


वाक्येषु नज्वत्सु निवृत्तिमात्रं प्रमेयमित्यभ्युपगम्यमाने । 
प्रत्यक्षमानेन विरुध्यते हि निवृत्तिशा्रं न च युज्यते तत्‌॥ 


If it is accepted that the import of the sentences 
containing the negative particle nañ is only ‘negation’, then 
the content of the prohibitory text would be contradicted 
by perception! and this is not reasonable. 


l. See SS. I, 417. 
[ 411 ] 


प्रवतेक वाक्यमुवाच चोदनां 
निवर्तकं नैवसुवाच भाष्यकृत्‌ | 
ततश्च fan न हिं चोदनास्ति सा 
प्रवर्तिका या न भवेदिति स्थितिः ॥ 
The author of the bhasya (on Jaimini-sütra) has stated 
that Vedic text prompts one to activity;' but he has not 
stated that it desists from activity. From this also we 


understand that there is no Vedic text which does not 
prompt one to activity. And this js our final view. 


l. vide: codaneti kriyaydh pravartakam vacanam 
Sabara-bhasya on Jaimini-siira, I, 1, 2. 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 
348 SAM KSEPAS ARIR Aya 
[ 412 ] 
न नामयोगो न च धातुयोगो लिङादियोगोऽपि न कारणं नः | 
नञः खसंबन्धिनिवृत्तिमात्रं खतो5मिघ्रेयं परतोऽन्यदस्य ॥ 


The relation of the negative particle nañ with either a 
noun ora verbal root or potential ending is not the criterion 


` for determining its sense.' The negative particle nañ con- 


veys the sense of negation of the meaning of a word with 
which it is related. It conveys a different sense owing to 
some other cause.’ 


1. The view of the Bhattas set forth in SS, I, 405-8 is refuted 
here. 


2. See SS, I, 401. 


[413 ] 


तथा हि नाग्रे करिणीति नाम्ना गजो;त्र नास्तीति च धातुयोगे । 
लिडादियोगे$पि निवृत्तिरथों बिषं न खादेदिति नज्पदस्य ॥ 


It is thus the prohibitive particle nañ is related to noun 
in the sentence ‘There is no cow-elephant in front of you’; 
to verbal root in the sentence ‘Elephant is not here’; and 
to potential ending in the sentence ‘Do not eat poison’. In 
all these cases it conveys the sense of negation. 


[414] 
तथा श्रुतो नेति वचस्सु नाम्नि ame नास्तीति च धातुयोगे। 
hey SN थ 
तथा विधाने न कळञ्जमय़ान्नमो विशेषेण निवृत्तिर :॥ 


Similarly in the scripture the negative particle nañ 
related to noun in the sentence neti, neti,’ to verbal root in 
the sentence neha ndndsti, and to potential ending in the 
sentence “‘Do not eat garlic", conveys without any differ- 
ence the sense of negation. 


l. Brh., II, iii, 6. 2. ibid., IV, iv, 19. 
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[415] 
औदासीन्यं पुरुषगतमेवाविरोषान्नञों 
शरान्तिप्रा्ते सति तु विषये यत्र यत्रैष दृष्ट: | 
नोदासीन्यं पृथगिह भवेदात्मचिन्मात्ररूपात 
सिदे वस्तुन्यवसितमतो वेदवाक्यं निषेधे ॥ 


In whichever sentence the negative particle nañ is 
present, there it invariably conveys the sense of cessation 
present in the person regarding the act which erroneously 
comes into being, namely, the wish to kill a brahmin. In 
our system, cessation of an act does differ from the self 
which is pure consciousness. Hence the Upanigadic senten- 
ces are valid in respect of the self which is existent and 
which is devoid of the universe. 


nisedhe — prapajica $ünye 
[ 416 ] 


Q. * D 
gada वाक्यमुवाच चोदनां निधाय बुद्धौ वचनं fadi 
द्वितीयसूत्रे भगवान्‌ बहुश्रुतो न चोदनाद्वित्वनिवारणाय तत्‌॥ 
Having in mind the Vedic text whose import is cessa- 
tion from activity, the venerable and learned (Sabaras- 


vamin) has stated that Vedic text prompts one to activity. 
And this is not to deny the two kinds of Vedic texts. 


The view set forth in SS, I, 411 is refuted here 
[417] 
ननु निवृत्तिपरत्वमुदीरित विघटयामि निषेधगिरामहम | 
न हि कलञ्जमिति प्रतिपाद्यते यदि तदा नयनेन विरुध्यते॥ 


I shall now disprove what has been said (by the 
Vedantins) that the import of the prohibitory sentence is 
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‘negation’. Here the absence of garlic is not stated; for it 
would be contradicted by the visual perception. 


The Prabhakara in this and the following nine verses refutes the 
Advaitin’s view set forth in SS I, 412-15. 
[ 418 ] 
थ कलञ्ज 0 sed - Se & 
अथ कलञ्जपदार्थंगभक्षणं न हि तदाप्यमुनेव विरुध्यते | 
अथ तदीयफलस्पृहयान्वयो न हि तदप्यनुभूतिपराहतम ॥ 
The negative particle za/ cannot convey the absence 
of eating the garlic, as it would be contradicted by percep- 
tion. Nor is it (namely, the negative particle) related to 
the desire for the result; for it iscontrary to experience. 
[419 ] 
Ge 1 च्छ 
अथ तदीयनियोगनिवतेनं भवतु भक्षण मस्ति तदिच्छया | 
न हि नियोगनिवृत्तिनिवेदने सति कलञ्जमभक्ष्यमिती ्गयते॥ 
If it is said that the negative particle nañ negates the 
niyoga to eat the garlic, even then there is the eating of 
garlic out of desire. Itis not known that eating garlic 
leads to undesirable effect, when nañ signifies the negation 
of 12902४८ to eat the garlic. 
[ 420 ]- 
इह कलञ्जपदेन नजञन्वयो भवति वास्य नओोऽदिंसमागमः। 
अदिगतेन लिडादिपदेन वा सह समेति नञत्र गतिस्त्रयी ॥ 


(In the sentence na kalaiijam adyát), the negative particle 
nañ could have relation either with the word garlic or with 
the root ad or with the potential suffix added to the root 
ad. Here these three courses alone are possible to it. 


ci 
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[ 421 ] 


उदितपक्षपरिग्रहकारिणां न च निषेधगिरामुपपादने | 
भवति शाक्तिरतस्तु निषेधगीरपि नियोगपराभ्युपगम्यताम्‌ ॥ 


Those who hold any one of the views set forth above 

(that is, in the previous verse), cannot prove the validity 

of the prohibitory statements. So let it be accepted that 

the import of the prohibitory statements is activity (in the 

form of mental resolve of not eating the garlic). 


[ 422 ] 
तथा च यागादयनुबन्धमेदाद्भिननेषु mel नियोगभेदः | 
'निवृत्तिमेदादपि तद्ठदस्य निवृत्तयोऽपिं ह्यनुबन्धभूताः ॥ 


The sacrificial act, etc., bring out the difference 
among the injunctive texts and hence niyoga also differs. 
Similarly, the cessation from different acts brings out the 
difference among the prohibitory texts. The cessation 
too (like sacrificial act, etc.,) is the content of niyoga (that 
is, it is of the nature of mental resolve of not doing the 
prohibited act). 

anubandhah — anu pascat badhyate vyavacchedakataya iti 

yagadt dhatvartho'nubandhah tadriipo’ nubandhah 
niyogavisayah — SS 


[ 423 ] 


निवृत्तिसिदधः्यापि नियोगसिदिः प्रवतमानस्य न गतपातः | 
afed निरयस्य हेतुनियोगतो नाध्यवसीयते हि॥ 


eved only by observing cessa- 


The niyoga can be achi 
olve of not 


tion (that is, activity in the form of mental res 
eating the garlic or killing a brahmin). But it is not known 


——— 


1. निवत्यभेदा - Pa. 
45 
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from the niyoga having for its content the cessation (that 
is, activity in the form of mental resolve of not doing a 
prohibited deed) that the observanee of prohibitory deeds 
leads to hell. Hence one who performs prohibitory deeds 
does not go to hell. 


[ 424 ] 
नियोग एवैष पुमान्नियुज्यते नियोगसिडचै तु पुननियुज्यते | 
परत्र Hey वा निवृत्तिषु स्थितिः प्रसिद्धेति नियोगवादिनाम्‌॥ 


The final view of those who uphold the doctrine of 
7290४८ is this: an agent is addressed to carry out the niyoga 
alone. In order to achieve this alone, he is addressed 
either to carry out the sacrificial acts or to refrain from 
prohibited deeds, both being its content. 


vide: svatmasiddhyanukilasya niyojyasya prasiddhaye 
kurvatsvargadikamapi pradhinam kiryameva nah, 
Prakaragapanicika, p. 190. 


For details see Introduction, p. 51. 


[ 425 ] 


mama निवृत्तयोऽस्थिरास्ततः स्थिरत्वाय नियुज्यते पुमान्‌। 
निवृत्तिदेशेषु नियोगबुडितो निवृत्तिसूध्वे परिपालयिष्यति ॥ 


The state of cessation (namely, activity in the form 
of mental resolve of not doing the prohibited deeds) is not 
steady in the case of a very passionate person. So 729084 
is addressed to him to maintain the state of cessation from 
the acts that should be avoided. The person, knowing 
the niyoga afterwards maintains the cessation (that 15, 

activity in the form of mental resolve). 
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[ 426 ] 


अनाद्यजग्घेश्च निवृत्तिरिष्टा बिशिष्टदन्तोष्ठनिविष्टसंबित । 
अनन्यसंसगिपदाथसंविन्निव RRA हि राजमार्गः ॥ 


The absence of eating the prohibited things is accept- 
ed to be the knowledge of lips and teeth unassociated with 
the prohibited things. The cognition of the substratum 
unrelated to the prohibited thing is (what answers to) 
cessation. And this view is faultless. 


According to the Prabhakaras, cessation being of the form of 
absence is not recognized as a separate category. It is not different 
from the substratum. When we perceive the mere floor and no jar on 
it, we say that there isno jar. The cognition of the substratum by 
itself is what answers to the absence. 


[ 427 ] 
ननु समीहितसाधनता लिङो लशुनगुञ्जनभक्षणसंश्रया | 
भवति वाच्यतयाभिमतास्य नो नञपि ताद्विनिवृत्तिनिवेदकः ॥ 


In our view, the primary sense of potential ending in 
the sentence (na kalafijam bhaksayet) is that the eating of 
white garlic and red onion is the means to realize the 
desired end. The negative particle nahi related to it 
denotes its absence (that is, it is not a means to a desired 
end). 


[ 428 ] 
तदसदिष्टफलोडठवदर्शनाट्लशुनगूञ्जनपयुषिताशनात्‌ । 
न हि निषिडपदार्थनिमित्तकः gaga: पुरुषस्य न विद्यते ॥ 


This is not correct. It cannot be said that there does 


त्तिनिष्ठा - Pa, Ts, Ts- 
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performance of prohibited deed; for, it is found that there 
arises the desired effect (that is, pleasure) on eating white 


garlic, red onion, and the food cooked the previous night. 


The objection raised by the Prabhakaras against the siddhantin’s 


view set forth in the previous verse is explained in this verse. 
[ 429 ] 


अदृष्टदोषं परिहत्य रांसतः कलञ्जमास्वाद्य सुखित्वमात्मनः। 
पुमानबोधोपहतः समीहते तदीहिताभावपरा निषेधगीः ॥ 


The ignorant man, overlooking the unseen defect and 
seeking pleasure by eating the garlic, takes in the garlic. 
The prohibitory statement makes known that the eating of 
garlic is not the means to realize the desired end. 


[ 430] 
नरकपातविवजेनवत्मेना भवतु विप्रबधात्परमार्थतः | 
मम सुखित्वमितीच्छति यत्पुमान्न तदितीह निषेधगिरोच्यते॥ 


If a person really wishes: let the killing of a brahmin 
without leading to hell, give forth pleasure to me, then 
the prohibitory statement states that it is incorrect. 


[431] 


प्रमाणतो नास्ति निषिडकमेणः फलस्पृहादृष्टभयं विना तव। 
भ्रमादबोधप्रभवात्मवतसे न तात मानेन फलस्पृहात्र ते ॥ 


Ob! child, the desire for (such a) result by commiting 
the prohibited act Without any fear of sin does not arise 
from any proof. You commit the prohibited act out of 
error which is due to ignorance. Your desire for such a 
result is not based on any proof. 
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[ 432 ] 


इति श्रतिः शास्ति निषिडकर्मणि प्रवृत्तिमन्तं पुरुषं नञन्विता। 
vi 1 "^ ALN c 
न चायम 'थोऽपहतः प्रमान्तरेने हि प्रमाणेरपरेविरुध्यते॥ 
Thus the Vedic sentence containing the negative 
particle nañ teaches the person who commits the prohibit- 


ed act. This sense of Vedic text is neither made known, 
nor contradicted by other proofs. 


[ 433 ] 
भुजङ्गभोगं सुकुमारशीतलं निदाघसंतापनिवृत्तय शिशुम्‌ | 
भ्रमादुपादित्सुसुदीक्ष्य कातरा निवतयेत्तज्जननी यथा तथा ॥ 
[ 434 ] 
[AES 
भ्रमादनर्थस्य निदानमादरात कृताथेताय लशुनादिभक्षणम | 
^ र = 
नञन्विता वैदिकचोदनाप्यसो विधित्सुमालक्ष्य निवतयिष्यति ॥ 
Just as the anxious mother, on seeing her child who, 
to get relief from the heat of the summer, attempts to take 
by hand, by mistake, the serpent's hood which is smooth 
and cool, will prevent him from doing so, similarly the 
Vedic text having the negative particle nañ, on seeing the 
person who eagerly attempts to eat garlic which is the cause 


of evil, under the mistaken notion that it is a means to 
pleasure, will prevent him from doing so. 


[435 ] 
क्रियानुप्रवेशं विना प्रागमावः प्रसक्तक्रियाया न निर्वोहुमीश :| 
गुणद्रव्यवन्नित्यनिष्पन्नभावात्पदत्वं नियोगस्य भावार्थवद्ठः ॥ 


Like quality and substance,’ the antecedent negation 
of a possible action cannot become the content of niyoga, 


ON a 
1. थोऽपहतः- ?:- 
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unless it is related to some action. Moreover, as itis existen t 
it cannot become the content of niyoga unlike the sense of 
the root (that is, sacrifice) in your view. 


l. gunah ürunyüdi, dravyam dadhyadi 


These are known to be the means of purchasing the soma crecper and 
of sacrifice respectively. Hence they are enjoined. As the antecedent 
negation of a possible action is not the means of any act, it cannot be 


enjoined, and as such it cannot be the content of niyoga. 
[ 436 ] 


न पाल्यत्वयोगादलंभूष्णुभावो यतः पालनं श्रूयते नात्र वाक्ये | 

न खल्वश्रुत गृह्यते न्याय हानायथा न श्रुतं त्यञ्यते qud d 

It cannot be said that antecedent negation related to 

the action of maintaining it is the content of niyoga; for, 
here in the sentence (na kalañjam bhaksayet) the action of 
maintaining the antecedent negation is not expressed. 
Indeed when the primary sense of a sentence is intelligible, 


secondary sense is not resorted to, out of fear of the 
abandonment of the maxim. 


l. nyüyahünüt— $rutamukhyartho' papattau asrutalaks anikalpane 
gauravat, S. 


The translation follows S. 
[ 437 ] 
उदासीनता च श्रृता नज्पदार्थो 
नियोगे सति त्याज्यतां याति सद्यः | 
अतद्योग्यभावादयोग्यः पदार्थों 
न वाक्याथभागिष्यते जेमिनीये: ॥ 


l. यहीनं ET Sse: 
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Cessation from activity is known to be the sense of 
the negative particle nañ. This must be immediately given 
up as being incompatible, if the import of the sentence 
(containing the particle nañ) should be accepted to bea 
niyoga. And the followers of Jaimini also do not accept that 
an incompatible sense cannot be related to the sense of a 
sentence.' 

l. The sense of a sentence, according to Prabhikara is niyoga. 


vide: vükyürlhah — niyogah tadbhak tadanvayityarthah TB. 
[ 438 ] 
fre Erat प्रत्यवायाय नेति स्वकणों जनः प्रोणते पापभीरु;। 
QU qao @ : e. er 
समाकण्यं दुसाषितं पाश्चंवर्ती न पापाक्षरं किचिदेतारगन्यत ॥ 
ENS 

On hearing the repugnant utterance that committing 
a prohibited action does not lead to sin, the person who 


stands nearby and whois afraid ofsin firmly closes his 


ears feeling that there cannot be another sinful statement 
like this. 


The view put forth in SS, I, 423, is refuted in this and the follow- 
ing verses. 


[ 439 ] 
निषिद्धक्रिया प्रत्यवायाय नो चेत्‌ 
तदा दुःखमाकस्मिकं Wa | 
सुखं gaye यथा ani 
तथा दुःखमप्यस्तु बः पापमूलम्‌ ॥ 


If committing a prohibited act does not give rise to 
sin, then misery experienced by all the persons should be 
Considered as not arising froma definite cause. Just as 
religious merit is the root-cause of pleasure experienced 
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[ 440 ] 


निषिडक्रियां चोदितस्याक्रियां वा 
बिना नास्ति पापस्य निष्पत्तिहेतुः | 

ततस्तदृह॒य॑ पापनिष्पादकत्वा- 
हूवेत्मत्यवायस्य नित्यं 'निदानम्‌ ॥ 


There is no other cause which gives rise to demerit 
apart form committing the prohibited act and not perform- 
ing the enjoined oces. Hence these two give rise to sin 
and as such they are always its root-cause 


{ 441 ] 


निषिडक्रिया दुःखनिष्पत्तिहेतुभवेल्लक्षणं चोदितस्याक्रियास्य। 
अभावान्न भावस्य निष्पत्तिरिष्टा भवेस्ळक्षणं ज्ञायमानस्त्वमावः॥ 


The act of committing the prohibited deed gives rise 
to misery, and the non-performance of the enjoined deed 
is indicative of sin. The rise of an existent thing (namely, ' 
demerit) form non-existence is not admitted. And the 
absence (of the performance of the enjoined deed), being 
known, is indicative of sin. 


In the previous verse it is said that committing the prohibited deed 
and the non-performance of the enjoined deed give rise to sin. But 
superficially it is said so. Really the non-performance of the enjoined 
deed, being a negation, cannot be the cause of an existent thing, like 
sin. There arises sin from the performance of some other act at the 
time when the enjoined deed should be performed. And the non- 


sa performance of the enjoined deed merely indicates the sin. Just as the 
ue : smoke being remembered is the cause of the knowledge of the fire, 50 
J Fe also the knowledge of the non-performance of the enjoined deed is 


indicative of sin. 


1. निमित्तम्‌ -B 2* 
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[ 442 ] 
निवृत्तिनिष्ठे तु निषेधवाक्ये निषिडकर्माचरणादनर्थः | 
e^ थां om c त्र a : > D 
प्रतीयतेःथादिति तत्र युक्त दुःखं नृणां दुश्चरितेकमूलम ॥ 
~ 
The import of the prohibitory sentences is cessation. 
Thenit is presumptively known that committing the pro- 
hibited deed gives rise to an undesirable result. Hence it 


is reasonable to hold that committing the prohibited deed 
is the root-cause of man’s misery. 


[ 443 ] 
समीहितोपायतया लिङन्वयात्‌ प्रतीयमानस्य तु भक्षणादिनः। 
न पयुदासाश्रयणेन नञ्पदादनिहेतुत्वमतिर्भविष्यति ॥ 


Jt is not correct to say that the negative particle nahi 
related to the potential ending, by conveying the sense of 
‘exclusion’, gives rise to the knowledge that eating garlic, 


etc., being known to be the means of desired end, is the 
means to undesirable result. 


[444 ] 
तथा हि संबन्थ्युपमदबुडये समथमुत्सर्गमपेक्ष्य नञ्पदम्‌ | 
न पर्यृदासाय विनापवादकं ततो निवृत्त्यथपरं तदिष्यते ॥ 


The negative particle nañ can as a general rule 
convey the absence of the sense of the word with which it 
is related. It does not convey the sense of exclusion un- 
less there is some contradiction (to its primary sense). 
Hence the import of nañ is accepted to be cessation. 


[445] 
अतः प्रसज्यप्रतिषेधसंभवान्न पयृदासाश्रयणं प्रशस्यते | 
न पर्युदासाश्रयणं विना भवेदनि्टहेतुत्वनञरथैकर्पना ॥ 

46 ' 
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Without resorting to exclusion, it cannot be postulat- 
ed that nañ conveys the sense that (eating garlic) is a 
source of undesirable result. As nail can convey the 
sense of prohibiting a possible action, it is not commen- 
dable to resort to exclusion. 


[446] . 
~ e g > Q त्व 81 थक cA 
अभीष्ट्हेतुत्वलिडथेपृष्ठतो ह्यनथेहेतुत्वनञथकल्पना | 
° iN EN ° 
न पर्युदासं परिहृत्य कह्प्यते न पर्यृदासः प्रतिषेधसं भवात्‌ ॥ 
Following the sense of potential ending, namely, the 
means of desired end, the postulation of the sense of nañ 


to be the means of undesirable result cannot be made 
without resorting to ‘exclusion’. But as the sense of pro- 


५ hibition (of a possible act) itself is proper, the sense of 


exclusion (is unwarranted). 
[ 447 ] 

* c 
प्रमाणमिच्छन प्रतिषेधचोदनां समस्तवेदस्य न कायंगोचरम्‌। 
प्रमाणभावं 'प्रतिपत्तु मीरवरो निषेधवाक्ये तद्संभ वाद्यतः ॥ 

When it is said that the prohibitory sentences are 
vaild, one cannot maintain that all the Vedic texts are 
valid by their signifying niyoga. For, (as set forth before) 


the import of the prohibitory statements (which are 
accepted to be valid) is not niyoga. 


[ 448 ] 


अतो न वेदान्तवचस्सु विद्यते विधिनियोगो न च शब्दभावना। 
न क्मकाण्डेऽपि नियोगतोऽसत्यसौ यतो निषेधेषु न विद्यते विधिः॥ 


1. प्रतिवक्तुमी - B.. - 2. वादतः-)M,. 
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Hence in the Upanisadic statements there is neither 
niyoga nor ‘verbal productive operation’. As the import 
of the prohibitory statements is not niyoga, even in the 
ritualistic portion of the Veda, niyoga is not invariably 
conveyed, 


vidhirniyogo na ca sabdabhivant — vidhirityasyaiva vivaranam 
niyogeti, TB. 


[ 449 ] 


उपेत्यवाद परिहत्य चोच्यते नियोगनिष्ठास्तु निषेधगीरपि | 
तथापि बेदान्तवचस्सु विद्यते विधेने गन्धोऽपि बिरोधकारणात्‌॥ 


Accepting the Prabhakara’s contention that ‘let the 
import of the prohibitory statements be niyoga, it is said 
that even then in the Upanisadic statements there is no 
trace of niyoga in view of its contradiction. 


KNOWLEDGE CANNOT BE ENJOINED 


[ 450 ] 


+ ° ~ 0 [s] 
ज्ञानं विधातुं न हि शक्यमेतन्न शक्यते कतुमकतुमेतत्‌ ॥ 
तथान्यथा कतमशक्यमेतत प्रमाणमेयैकनिबन्धनत्वात्‌ ॥ 


pre 


As ‘knowledge’ has as its basis proof and object alone, 
i cannot be either produced or not produced or other- 
wise produced. Hence it cannot be enjoined. 


Jiidnarh tu pramānajanyam, pramünam ca yathibhutavastuvtsayam, ato 
Jiinam kartum akarturh anyathà và karturn asakyam, kevalam vastutantra- | 
© meva tat, na codanatantram napi purugatantram, BSB, I, i, 4. 
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[ 451 ] 

" ब्रह्म gà ~ OH a ° F EN 

ब्रह्मज्ञानं जानता : कतेव्यत्वं शक्यते ज्ञातुमेतत | 

iow °. ° sq क्‌ J N A 
न ह्यज्ञात्वा बलह्मबुद्धि तदीयं कतेव्यत्वं FARE ग्रहीतुम ॥ 
One who comprehends the knowledge of the self can 


know that it is to be achieved. Without the knowledge of 
the self one cannot know that it is to be achieved. 


Cf. SS, I, 56-62. 


[452 ] 


FEM बरह्मणि ज्ञायमाने ज्ञात शक्यं नान्यथा qp 
विज्ञातं चेदूब्रह्मणस्तावमस्य पराप्ता सुक्तिनास्ति कृत्यं विधीनाम्‌॥ 


Only when the self is known is it possible to compre- 
hend its knowledge and not otherwise. When the true 
nature of the self also is known like its knowledge, then 


liberation is attained and hence the injunction serves 110 
purpose here. 


See SS, I, 59-62 


[ 453 ] 
दशो विराटसूत्रशरीरगोचरं परस्पराध्यासमबोधसंभवम्‌ । 
अनर्थमाहुः श्रुतिमस्तके स्थितास्त तोऽस्य विद्यासमयैव मुक्तता । 


Those who are deeply versed in the Upanisads hold 
that the mutual superimposition of the subtle and the 
gross bodies and self which is due to avidyá is the cause of 
bondage of theself. Hence the moment the aspirant 
realizes the true nature of the self, he is liberated. 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


FIRST ADHYT ATA 363 
[454] 
अनाद्यविद्यापटनेत्रबन्धनं प्रसह्य वेदान्तनिबन्धना मतिः । . 
स्वजन्ममात्रेण दृढात्मगोचरा समूलदाहं दहतीति हि श्रतिः | 


The $ruti text' states that the ripened knowledge of 
the self arising from the Vedanta texts, by its mere rise 
destroys completely the beginningless ००४८०७ which is of 
the form of a thick cloth that obstructs clear perception. 


]. Chand., VII, i, 3. 


[ 455 ] 


बिज्ञाते ब्रह्मणि स्याद्विधिरयमफलः प्रत्यये तस्य ag- 
न्नाज्ञातब्रह्मकर्मा विधिविषय इति प्रत्ययो बुडियोग्यः | 

नह्मात्मप्रत्ययेऽतो विधिरनवसरः सर्वथा चिन्त्यमान- 
स्तस्मादूब्रह्मत्मतरस्तुन्यवसितमखिलं fate वेदान्तवाक्यम्‌ ॥ 


If the self is known, then the injunction of its know- 
ledge serves no purpose. Similarly it is not intelligible 
(to hold) that the knowledge of the unknown self is the 
object of injunction. Thus when being thoroughly ex- 
amined it seems there is no scope for the injunction regar- 
ding the knowledge of the self. Hence you understand 
that all the Vedanta texts point to the oneness of the 
Supreme and the inner self. 


[ 456 ] 
विरूदधल्रिकस्य हयापत्तिदोषान्न waa विधानं fa: संग्रहीतुम्‌ ॥ 
यथा वाजपेये गुणस्येह aga ततों नास्ति वेदान्तवाक्ये विधानम्‌ ॥ 


As there would arise two sets of three-fold conflicting 
attributes, it is not possible to enjoin the knowledge of 
the self, like substance ०७८४८४८ which cannot be enjoined 
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as subsidiary to the sacrifice (in the sentence vdjapeyena 
svudrajyakdmo yajeta in view of the said defect). Hence 
the Upanisadic statements do not enjoin the knowledge 
of the self. 


The sentence vijapeyena svürajyakümo yajeta enjoins sacrifice having 
the heaven as its fruit. Now there arises the objection whether this 
sentence enjoins vijapeya as subsidiary to the sacrifice or the word 
vajapeya designates the sacrifice. It is answered that the sentence does 
not enjoin vijapeya as subsidiary to the sacrifice, for there would arise 
two sets of threefold conflicting attributes in the sacrsfice. Hence it is 
concluded that the word vi7apeya designates the sacrifice. 


This is discussed in the Jaimini-sitra, I, iv, 68. For details see 
SS I, 460. And for the two sets of three-fold conflicting attributes see 
the following verse. 


[ 457 ] 


उद्दिऱ्यमानत्वमनेद्यमानभावः प्रधानत्वमितीदमेकम | 
तथाप्युपादेयविधेयशेषभावप्रभेदं त्रिकमन्यदत्र ॥ 


Being mentioned as already existing, being what is 
restated, and being principal, these constitute one set of 
three attributes. Similarly, being mentioned as achieva- 
ble, being made known afresh, and being secondary, these 
constitute the other set of three attributes. 


uddisyamanatvam — kincidvidhttum siddhavannirdisyamainatvam 


anudyaminabhivah — pragavagatasya pascadvüdah visayah 
upüdeyam — anus theyataya nirdesyam 


vidheyam — ajnütam sat jn&pyam, SS 


The three attributes uddesyalva, anuvidyatva, and pradhanatva are 
_ respectively contrary to upüdeyatva, vidheyatva, and gunatva. 
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[ 458 ] 


एकेन वाक्येन थियो विधान प्रत्यक्प्रमित्सा च यदि प्रतीचि। 
Raza तत्र विरुडमेततू प्रसञ्यते कष्टमतः किमन्यत्‌ ॥ 


If it is accepted that in one sentence the knowledge is 
enjoined with reference to the self, and the knowledge of 
the self which is desired is enjoined (with reference to 
liberation) then there would arise in the self the two sets of 
three-fold conflicting attributes. Is there any position 
worse than this? 


The author explains in the following verse how the conflicting 
attributes arise in the self. 


[ 459 ] 


उद्विश्यमानं तदन्‌द्यमानभूतं प्रधानं च थियो विधाने | 
प्रमीयमाणं पुनरात्मवस्तु तदास्पदं स्यादितरत्रिकस्य ॥ 


If the knowledge (with reference to the self) is enjoi- 
ned, then one set of three attributes, namely, being men- 
tioned as already existing, being what is restated, and 
being principal is present in the self. (If the knowledge 
of the self is enjoined with reference to liberation) the 
self which is the content of the knowledge becomes the 
substratum of the other set of three attributes. 


So 


One who holds the view that the knowledge of the self is enjoined 
must assume a text thus: moksakamah atminam janiyat. By this text, 
knowledge is enjoined with reference to the self. and the knowledge 
of the self is enjoined with reference to liberation. When knowledge | 
is enjoined with reference to the self, then the self is being mentioned 
as already existing, and so it is principal. As it is existent, it is 
Testated here. So the first set of three attributes is present in the 
fs. eed 


4. प्रधानाच्च धि-॥',. 
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self. When the knowledge of the self is enjoined with reference to 
liberation, then the self which is subsidiary to the knowledge is also 
enjoined (upadheya). As the injunctive text makes known the unknown 
object, the self also is to be considered as made known (vidheya) by the 
injunctive text. Thus the second set of three attributes also are present 
in the self. Hence there arises the conflict. 


[ 460 ] 


प्रथमत्रिक यजिनिगद्यगतं गुणसंगतेरवगमे भवति | 
चरमत्रिक यजिनिगद्यगतं फलसंगतेरवगमे तु पुनः ॥ 


If it is admitted that the substance (vàjapeya) is en- 
joined with reference to (the sacrifice), then the first set 
of three attributes is present in the sacrifice which is the 
sense of the root yaj. If sacrifice is enjoined with refer- 
ence to the fruit, then the other set of three attributes is 
present in the sacrifice which is the sense of the root yaj. 


When the substance vüjepaja is enjoined with reference to the 
sacrifice, then the latter is uddhegya, anuvidya, and pradhana. This is 
guna-vidhi. When the sacrifice is enjoined with reference to the fruit, 
then the sacrifice is upadeya, vidheya, and Sega. This is phala-vidhi. 


Thus the two sets of conflicting attributes would be present in the 


self. For details see notes SS, I, 459. 
[ 461 ] 


सकृदुच्चरन्‌ यजतिरेष गुणं न फलं च संगमयित्‌ क्षमते | 
कथितत्रिकठ्वयविरोधवशाद्‌ यजिवस्तुनीति ननु नीतिविदः ॥ 


Indeed those who know the principles of interpretation 
hold that, in view of the conflict of the two sets of three 
attributes set forth before, this root Jaj, mentioned only 
once, isnot capable of bringing about the relation of both 
the subsidiary substance and the fruit to the sacrifice. 
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[ 462 ] 


इति वाजपेयगतनीतिवशादपि नात्मवस्तुविषयावगतो | 
विधिरस्ति तेन विधिशून्यतया परमात्मवस्तुविषयोपनिषत्‌ ॥ 


According to the maxim arrived at from the inter- 
pretation of the vdjapeya text, there can be no injunction 
of the knowledge of the self. Hence the import of the 
Upanigadic sentences, being devoid of injunction, is the 
self. 


THE IMPORT OF THE TEXTS THAT CONVEY 


THE QUALIFIED SELF 
[ 463 ] 


सगुणवाक्यमपीह समन्वितं भवति निर्गुणवस्तुनि सर्वेशः | 

न खलु निर्गुणवस्तुसमन्वयं न सहते 'सगुणस्य समन्वयः ॥ 

The text conveying the qualified self points to the 
attributeless self in all respects. It is not conflicting if the 


text conveying the qualified self has its import in the attri- 
buteless self. s 


[ 464 ] 


सत्यासत्यवपुस्तथा हिं सगुणं ब्रह्मास्य विद्या तथा 
तद्वत्तद्रिषयस्य वेदवचसस्तासर्थमेवं विधम्‌ | 
तेनावान्तरमस्य वेदवचसस्तात्पयमन्यादरां 
चान्यन्निगुणवस्तुतत्त्वविषय संकीर्त्यते भागशः ॥ 
It is thus: the qualified self is of the form (of the 
blend) of the real (that is, the spiritual) and the unreal 


(that is, the phenomenal) element. Likewise its knowledge 
and the import of the Upanigadic texts having it as their | 


1. सगुणेऽस्य -P,. 
> 47 
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object are of this nature. Hence the import of the 
Upanisadic texts is differentiated (into two) and it is said 
that their intermediate import is of one nature! and the 
primary import in the attributelessself is of a different 
nature.’ 


l.  satyiinrtasabalavisayam 


2. paramirthatkarasavastuvisayam, AP. 
[ 465 ] 
रूप्यज्ञानं रजतमिदमित्येवसुत्पद्यमानं 
मत्यासत्यं विषयमप्रथग्दशयत्येकमेव | 
तहून्मानं सगुणविषयं सत्यमिथ्यावभासं 
eo e : S 
संसष्टाथद्रयमिति ed दशयत्येकमेतत्‌ ॥ 


The single knowledge of silver arising in the form of 
‘This is silver’ points to its content as the blend of real 
and unreal objects. Similarly the knowledge of the sent- 
ence, which conveys the qualified self and which points 
to the real and unreal objects indisputably shows that its 
content is the blend of real and unreal objects. 
UPANISADS POINT TO THE EXISTENT ENTITY 

[ 466 ] 
A तरल 
तदबुडिमात्रफलतेव च तत्परत्वं 
वेदान्तवादिसमये न तु रोषभावः | 
रेषत्वमक्षरकलापगतास्िमात्रं 
प्रत्येव नाध्ययनमथेधियोऽपि शेषः ॥ 


According to the Advaita school, the purport of a 
sentence is to have as its fruit the knowledge of the sense 


1. संसञ्याथं - P. ee] 
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arising from it, and not the state of being subsidiary to 

| the knowledge arising from it. The Vedic study is sub- 
sidiary only to the learning by rote the Vedic texts, and 
not to the knowledge of thesense of the Veda. 


1 According to Mimamsakas the knowledge of the sense of the Veda 
is the purport of the Veda, as the study of the latter is subsidiary to 
the former. The Advaitins do not accept this contention and hold 
that the purport of a sentence is the knowledge of the sense arising 
from it. And they maintain that the knowledge of the Veda is the 
purport of the Veda. 


[ 467 ] 


तच्छेषभावमनपेक्ष्य च तत्फलं स्या- 
दाधानवन्न हि तदङ्गमिह क्रतूनाम्‌ | 
अग्न्यङ्गमेव हि तदिष्टमथापि तस्य 
(S ^N 
सकक्रतुष्वधिकृतिः फलमभ्युपेतम्‌ ॥ 

Though (the Vedic study) is not subordinate to (the 
knowledge of the sense of the Veda), yet the latter may 
be the fruit (of the Vedic study) like the consecration of 
fire. The consecration of fire is not subservient to the 
sacrifices; and it is accepted to be subsidiary to the 


(sacred) fire alone. Even then its fruit is the competence 
to perform all the sacrifices. 


[ 468 ] 
मन्त्राथेवादगतमध्ययनं तदर्थमात्रम्रतीतिफलमित्यपि नाभ्युपेतम्‌ | 
विध्यरथबुडिमनुसत्य फलावमाना सा तद्वतीति तदतत्मरतोपपत्तिः ॥ 


It is not accepted (by the followers of Jaimini) that 
the fruit of the study of the Vedic hymns and the com- 
mendatory texts is the cognition of their meanings alone. 
The knowledge of the Vedic hymns and the commen- 
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datory texts becomes fruitful by adhering to the fruitful 
knowledge of the sense of the injunctive texts. Hence 
their purport is not in their primary senses. 


The commendatory texts (arthavida) are valid only by praising the 
sense of the injunctive texts. Similarly the Vedic hymns are valid by 
reminding the sacrificer of the several details of the sacrifice to be per- 
formed. 


[ 469] 
सप्रयोजनकबुद्धिकारणं वाक्यमाहुरिह तत्परं बुधाः । 
सप्रयोजनकबुडिशेषधीहेतुमन्यपरमाश्रयन्ति च ॥ 


Wise men hold that a sentence which gives rise to the 
fruitful knowledge (of a sense) has that sense as its import. 
They maintain that a sentence which gives rise to the 
knowledge (of a sense) which is subordinate to the fruitful 
knowledge (of a sense) has something else as its import. 


[ 470 ] 
मन्त्राथेवादवचसामपि गोचरेषु 
सोवष्वान्तरसुशन्ति च तत्परत्वम्‌ | 
केचित्त्रयीडिरसि खिन्नधियो झुनीन्द्रा- 
स्तत्तडियो विधिषु शेषतया निवेशात्‌ ॥ 


The great sages who are adepts in the inquiry into 
the (import of the) Upanisadic texts accept that Vedic 
hymns and the commendatory texts have for their inter- 
mediate import their own senses. For the knowledge of 
their senses is introduced as subsidiary to the sense of the 
injunctive texts. 


Sri Bàdarayana and Sankara are here referred to as the great sages: 


vide: BS, I, iii, 33 and BSB thereon. 


1. तद्दद्धियो - B, 
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[ 471 ] 


श्रेयस्साधनता लिङर्थ इति च प्रागुक्तमत्यादरा- 
च्छेयस्साधनयागदानहवनाचर्थैकनिषुं ततः | 
S c z Si ~ 
सवं कमंवचो नियोगपरता तस्यापि नालोचने 
'बक्तव्य किसुतास्य वेदशिरसः सा नेति भूयोऽपि नः ॥ 


It has been set forth very carefully that the sense of the 
potential ending is the means to a desired end. Hence the 
import of all the ritualistic Vedic texts is not niyoga, but 
sacrifice, making gifts, and offering in fire which are the 
means to desired end. On careful examination, the 
ritualistic Vedic texts cannot be said to have niyoga as their 
import. (When such is the case) what need is there to say 
that niyoga is not the import of the Upanisadic texts? 


[ 472 ] 


श्रेयस्साधनयागदानहवनायथेंषु, कार्यात्मसु 
[d c o 3 `; 
सर्व कर्मवचः प्रमाणमिति तु ग्राह्यं वचो जेमिनेः | 
भाष्यं पर्यत शाबरं स्फुटतरं यो यागमित्यादिक 
श्रेयस्साधनयागमात्रवचनं धर्मामिधानं वदत्‌ ॥ 


The Sūtra of Jaimini' should be understood in the sense 
that all the ritualistic Vedic sentences are valid in respect 
of sacrifice, making gifts, and offering ‘in fire, which are to 
be achieved and which are the means to prosperity. Look 
into the text of Sabara’s bhasya ‘one who performs sacrifice’ 
etc." which clearly states that the word dharma is significa- 
tive of sacrifice alone which is the means to prosperity. 


l. vide: codanülakgano'rtho dharmah, I, i, 2. 
2 
1. वक्तव्या - Mi 
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2. yo yügamanutig thati tar dharmikamityacakg ate, 
Sabara's bhāşya on Jaimini-Sitra, I, i, 2. 


Jaimini holds that the import of the ritualistic Vedic texts is dharma, 
and dharma is not niyoga, but only sacrifice, etc., as Sabara points out 
that one who performs sacrifice is known to be a dharmika, 


[ 473 ] 


पुलिङ्गतापि घटते कतुगामिनो स्य 
सूक्ष्मात्मना भवति हि क्रतुरप्यपूवेम | 
तेन क्रतोरुपचरन्नमिदां पुमान्स्यात्‌ 
छीबस्तु धर्ममिति हि ऋतुवाचकत्वे ॥ 


The word dharma which is significative of sacrifice can 
well be used in masculine gender. The sacrifice in its 
subtle form becomes apiirva. And figuratively identifying 
the sacrifice with apiirva, the word dharma is masculine in 
gender. If it signifies the sacrifice alone (which is not iden- 
tified with apdrva), then it is neuter in gender. 


This vese answers the objection that may be raised on the basis of 
the kosa text: 


adrste purisi dharmah syat klibo yagadtko matah [cited in S.] 
[ 474 ] 
इष्टाभ्युपायवचनो लिङिति स्थितो च 
स्याट्टावनावचनतास्य यदा तदा च | 
कतुंभवेदधिकृतिस्तु नियोगवादे 
स्वाम्ये स्थिते सति भवेदथ कभावः ॥ 


In the view’ that the sense of the potential ending is 
the means to a desired end, and in the view? that it means 
productive operation, the agent becomes the enjoyer 


1. तदापि- To. 
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of the fruit. But in the doctrine of niyoga, the aspirant is 
related to nyoga as its owner and then to sacrifice as the 
agent. 


1. SS, I, 398, 
2. SS,I, 386-92. 


In the first two views, the aspirant is related to the sacrifice as the 


agent and then he becomes the enjoyer of its fruits. But in the doctrine 
of niyoga, the aspirant is related to niyoga as its owner and then he is 
related as an agent to the sacrifice which is the content of niyoga. 


[ 475 ] 


[त्म च्छामर EN A 
इष्टभ्युपायो विधिरात्मनीच्छामुतादयन्प्रेरकतामुपैति | 
भ्युप EN डादेरिच्छा ^ 
इष्टाभ्युपायेऽवगते लिडादेरिच्छा फलादेनमुपेति aa: ॥ 

४ The sacrifice which is known to be the means to a 
desired end gives rise to the desire for itself, and (through 
it) it prompts one to activity. After the rise of the desire 
for the result, the means of the desired result is known 
from the potential ending. Then immediately there 


arises the desire for the sacrifice (which is the means to a 
desired end). 


vidhih — vidhiyate iti vidhih (yagah) 


bhalat — phalecchünantaram. SS. 


[476] 


नियोगकोटयापि नरो न कश्रिदिच्छां विना दुःखनिदानभूतम्‌ | 
करोति कर्मेह पुमर्थरागात्‌ afar हि राजमागंः॥ 


| _ Though prompted by numerous mandates, a person 
: does not perform the laborious sacrifice, unless he desires. 
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(the result of the sacrifice). So the desire for the result 
alone prompts one to activity and this view isthe right 
course. 


[477 ] 


इष्टाभ्युपायस्य च कार्यभावः प्रयत्ननिष्पाद्यतयोपपन्नः | 
स चावसेयो वचनाछ्किङादेः प्रत्यक्षतो रागनिबन्धनस्तु ॥ 


Jt is reasonable that sacrifice which is the means to a 
desired end is one to be achieved by human effort. And 
this sense should be known from the potential ending, etc. 
(The desire for the sacrifice) arising from desire for the 
result is known through perception (and it is not the sense 
of the potential ending, etc.). 


The potential ending, etc., convey that the sacrifice is the means 
toa desired end and it is to be achieved by human effort. The 
potential ending does not signify desire for the sacrifice, as the latter 
(that is, the desire for the sacrifice) is known through perception. 


[ 478 ] 
कायैत्वभिच्छावशवति किंचिदिष्टाभ्युपाये निजमस्य किचित्‌ । 
निज लिङादेरवसेयमस्य साक्षिप्रसादादितरप्रतीतिः ॥ 


One aspect of being an act! caused by the desire for 
the result is present in the means to a desired end. 
Another aspect of being an act which is natural to the 
means toa desired end? is present in the latter. The 
aspect of being an act which is natural is known from the 
potential ending, etc., andthe otheris known through 
perception. 


1. The desire for the sacrifice arising from the desire for its result 
is known through perception and it prompts one to activity. The 
sacrifice thus becomes an object of human effort and in this sense it is 2 
karya or an act (krtyuddefyatvarüpah karyatvam). This aspect of 
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being an act present in the sacrifice is known through perception and 
not from the endings of potential mood, etc, as it is based on the desire 


for the sacrifice which is known through perception alone. 


2 Another aspect of being an act present in the sacrifice is: the 
sacrifice itself is of the nature of an act; and so it is to be achieved by 
the volitional activity. And in this sense itis a Kürya or an act. 
(krtisadhyatvariipam küryatvam). This aspect of being an act is known 
only from the endings of potential mood, etc. 


[ 479 ] 


NG ® गो जानार IN ९ न 
जानात्यर्थे लिडपदं गोणमाहुर्जानात्यर्थः कर्तेतन्त्रो हीष्टः। 
यागाद्यर्थे कतृतन्त्रे हि मुख्यो लिङलोडादिः श्रेयसो हेतुभूते ॥ 


Wise men hold as knowledge is not accepted to depend 
on human agency, the potential ending used in respect of 
it (in the Upanisadic texts like dtmdnam pa$yet)! is to be 
taken in its secondary sense. As sacrifice, etc., which are 
the means of desired end depend on human activity, the 
endings of potential mood, imperative mood, etc., used 
with reference to them (that is, sacrifices, etc.) are to be 
taken in their primary senses. 


l. vide Brh IV, iv, 23. 


2. Gf: yathibhutabrahmatmavisayamapi jnanam codanātantram, 
tadvisaye linddayah sriyamand api aniyojyavigayatvat kunthibhavantt 
upaladisu prayukta kgurataiksnyadivat, BSB, Y. i, 4. 


[ 480 ] 


जानात्यर्थे श्रेयसो हेतुभावभागोंऽबुडो बोध्यते लिङपदेन । 
कर्त * 
यागायें श्रेयसो हेतुभावो मुख्यों बोध्यः कर्तृतन्त्रो न गौण: || 


The potential ending used in respect of knowledge 
Conveys a part of its sense which is unknown, namely, 
that the knowledge is the means to liberation. As sacri- 
fice, etc., depend on human effort, the potential ending 

48 = 
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which signifies the means to a desired end and which js 
used with reference to sacrifice, etc., is to be taken in its 
primary sense and not in its secondary sense. 


The potential ending conveys that a particular thing is the means 


to a desired end and it is to be achieved by humaneffort. The poten- 
tial ending used in respect of the knowledge of the self (in the sentence 
ütmünam pasyet) conveys that the knowledge is the means to liberation, 
but does not convey the sense that itis to be achieved. Hence the 
potential ending in this case is taken in its secondary sense. In the 
case of sacrifice, etc., the potential ending conveys that they are the 
means of desired end and they are to beachieved. Hence the potential 
ending in this case is taken in its primary sense. 


[ 481 ] 


यागाययर्थे सुख्यता यद्वदस्य बह्मज्ञानस्थान्तरड्रेषु तद्वत्‌ | 
तकोदीनां कतेतन्त्रत्हेतोज्ञांनादर्वाग्गोणताहेत्वभावात ॥ 


The potential ending is used in respect of sacrifice, 
etc., in its primary sense Similarly, reasoning, etc., 
which are the proximate means to the realization of the 
self, depend on human agency and as such in respect of 
them the potential ending is used in its primary sense, 
-there being no (valid) reason for taking the potential 
ending (used in respect of reasoning, etc.,) in its secondary 
sense before the realization of the self. 


atmasüksütkarodayatprak kartuh karomityabhimünasyünapüyüt sravana- 
dividhau liviadergaunatyakalpangyzri pramünaübhavat. AP. 


[ 482 ] 


भूतस्य भव्याय यथोपदेराः क्रियापरे वस्तुपरे तु काण्डे | 
न deta विपरीतमस्मिन्‌ भव्यस्य भूताय सदोपदेशः ॥ 
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In the ritualistic section of the Veda, the existent 
entity is taught as subservient to the things that are to be 
achieved.' But this view is not accepted in the Vedanta 
section where the reverse is held, that is, the thing to be 
achieved is always subservient to the existent entity. 


1. bhitam bhavyüya upadisyate, Sübara-bhüsya on Jaimini-sutra, 
III, iv, 40 


[ 483 ] 
भव्यप्रतितावृपयोगभाजो भवन्ति कात्स्न्येन हि सिद्धवादाः | 
क्रियाप्रधाने न तथात्र किंतु भूतप्रतीतो खलु भव्यवादाः ॥ 
In the ritualistic portion of the Veda, the sentences 
conveying the existent entity are wholly useful to the 
knowledge of the objects that are to be achieved. But in 
the Vedanta section, the things that are to be achieved 


(namely, Vedantic study, reasoning, and meditation) are 
useful to the knowledge of the existent entity. 


Vedantic study, reasoning, and meditation are enjoined in respect 
of the knowledge of the self. 


vide: Brh, II, iv, v; IV, v, 6. 
[ 484 ] 
भव्यप्रतीतो न हि कश्चिदर्थो भूतप्रतीतो पुनरस्ति मुक्तिः | 
श्रोतव्य इत्यादि ततो विधानं भूतोपदेशानुयुणं समस्तम्‌ ॥ 


The knowledge of the things that are to be achieved 
does not lead to any ultimate purpose. But the know- 
ledge of the self leads to liberation. Hence all the in- 
junctive texts such as $rotavyah 6(८., are subsidiary to the 
sentences that convey the existent self. 


1. Mund, IIT, ii, 9. 
2. Brh, IL, iv, 5; IV, v, 6. 
bhütopadesanugunam - bhütopadesasegah, AP. 
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[ 485 ] 


A A A 
आदाय मुख्यगुणलाक्षणिकप्रवृत्तीमेव्यप्रतीतिजनकेः सह भूतवादाः 
संबन्धिनो विधिवचस्सु तथात्र सर्वे भव्यापंणाः परिब्रृढ्प्रतिपादकेन॥ 


In the ritualistic portion of the Veda, the sentences 
conveying existent entity become related to the sentences 
that enjoin the things that are to be achieved, by resort- 
ing to either primary signification or secondary one or the 
one based on the knowledge of similarity. Similarly in 
the Vedanta section, all the sentences conveying the things 
that are to be achieved become related to the sentences 
that convey the self. 


[ 486 ] 


सिद्धाथवादिवचनेषु न गोणतादिर्दोषाय क्मपरवाक्यगतेषु यद्वत्‌ | 
कार्याथवादिवचनेषु न गोणतादिदोषस्तथोपनिषदीति समानमेतत्‌ ॥ 


It is not a defect to take in their secondary senses the 
words which convey the existententities and which are 
related to the injunctive texts. Similarly in the Vedanta 
section, it is not a defect to take the words which convey 
the things to be achieved in their secondary senses. ' 

The word 4608 in the sentence brahmaiva san brahmapyett 
(Brh, IV, iv, 6) is taken in its secondary sense. 

See SS, I, 307, 310-3. 


[ 487 ] 
मानेन मेयावगतिश्च युक्ता धर्मस्य जाडयाह्विधिनिष्ठकाण्डे | 
सेयेन मानावगतिश्च युक्ता वेदान्तवाक्येष्वजडं हि मेयम्‌ ॥ 


Religious rite is insentient and hence it is reasonable 
to hold that in the ritualistic portion of the Veda, the 
object is known through proof. But as the self which is the 
object of the Upnisadic sentences is sentient, it is reason- 
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able to hold that in the Vedānta section the proofs are 
known through the object (namely, the self). 


[ 488 ] 


Q -N 
कमप्रधानेऽतिगते च काण्डे वाक्यत्वमाख्यातपद॒प्रयुक्तम्‌ | 
बह्मप्रधाने श्रृतिमस्तकेऽस्मिन्नामप्रधानं वचनं समस्तम्‌ ॥ 
In the ritualistic portion of the Veda which is prima- 
rily concerned with rituals, the sentence is determined by 
the presence of a verb. In the Vedanta section which is 


primarily concerned with the self, the noun is primary in 
all the sentences. 


[489] 


कार्यप्रधानमखिलं च पदं सुबन्त- 
माख्यातमेव फलतः खलु कर्मकाण्डे | 
तद्वत्तिङन्तमपि वेदशिरस्सु सवं 
नामैव तडि परिनिष्ठितवस्तुनिष्ठम्‌ ॥ 


In the ritualistic portion of the Vedaif a word, though 
a noun, conveys the sense of what is to be achieved, then 
it is in effect a finite verb. Similarly, as all the verbs in 
the Upanigadic sentences point to the existent entity, they 
are in effect nouns. 


The idea contained in SS, I, 282-3 is restated here. 
[ 490 ] 
आग्नेयमाश्विनमथैन्दमितीडशं & सर्व सुबन्तमपि भव्यपरं प्रतिम्‌ | 
सास्येति ताडितमन्वितसंनिधाने नामेव quafi यद्धवतीति dsl 


Though the words such as &gneya, asvina, aindra, etc. 
are nouns, yet it is well-known that they convey the things 
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that are to be achieved. The word bhavati which is placed 
by the side of the words having the taddhita suffix enjoin- 
ed by (the sūtra) sã asya devatd, functions merely asa noun, 


The idea contained in this verse has already been explained in 


SS, I, 308-9, 


The Vedic texts where the words referred to in this verse occur 
are: 


l. Ggneyo’stakapalo bhavati 
2. aindram dadhyamaüvasyayam 


3. afvinam dhiimramalabheta, Cited in S. 
[491] 


अस्त्यस्म्यसीति च तिङन्तपदानि सन्ति 
वेदान्तवाक्यनिलयानि तथापि तानि । 

नाख्यातशब्दनिजशक्तिधुरं 'वहेयु- 
रस्तित्वमात्रविषया हि निषक्तिरेषाम्‌ ॥ 


The finite verbs such as asti, asmi, and asi are present 
in the Upanisadic sentences.' Even then they do not func- 
tion as finite verbs. For their import is mere existence. 


1. See SS, I, 283. 


nisaktih — paryavasünam, AP. 
[ 492 ] 


पूर्वापरीभूतपदार्थनिष्ठमाख्यातमाख्यातविदो वदन्ति | 
F. कॅटस्थसत्तावगतिप्रधानमाख्यातवत्साधु तिङन्तमाहुः ॥ 


Those who know the nature of the finite verbs hold 
that the import of a finite verb isthe thing to be achieved. 
It has been well-said that the finite verb which gives rise 


ee 
1. चदेयु En 
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to the knowledge of the existence alone which is immutable 
is figuratively spoken of asa verb. 


[ 493 ] 


अस्तित्ववस्तुविषयोपनिषज्निषक्तिराश्रीयते यदि तदा प्रमितं प्रमेयम ॥ 
तस्यास्तवापतति मानमितत्वमेव द्यस्तित्वमात्मगतमभ्युपयन्ति धीराः॥ 


If it is admitted that the import of the Upanisadic 
sentences is ‘existence’, then in your system there is the 
possibility of the (object of the) Upanigads being known by 
other means of valid knowledge. For the wise ones (that 
is, the Prabhakaras) admit that the existence of the self is 
cognized by other means of knowledge. 


The objection railsed by the Prabhakaras is put forth in this verse. 
See SS, I, 284. 


The Prábhákaras hold that existence is cognized by other means 
of knowledge. They argue that if it is held by the Advaitins that the 
Upanisads convey the self and the self is existence, then it comes to this 
that the Upanisads convey an entity which is the object of other means 
of knowledge. In that case, the Upanisads are exposed to the fault of 
losing their self-validity. That is, they convey a thing that is known by 
other means of knowledge. 


It must be noted here that the Prabhakaras only say that existence 
is cognized by other means of knowledge. They do not say that 
existence is self and that is cognized by other means of knowledge. 
But, since existence according to Advaita is of the nature of the self, 


` it is said here that the Prabhakara’s criticism would be that existence 


Which is the self according to Advaita would become the object of 


other means of knowledge. 


vide: ütmagatamiti tu prastutabhiprayam, SS. 


[ 494 ] 


अथ वा मितियेग्यतास्तिता निरवद्यास्तु समस्तवस्तुष | 
E c 
परमात्मनि तत्मरतीयते सकलं AR SHUT ॥ 
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Or else, let the existence of all the objects be their 
fitness to become the content of valid knowledge; and this 
view is faultless. And, let the Upanisadic statements func- 
tion in order to give rise to the knowledge of existence, 
that 15, the self. 


As ‘existence’ is the fitness of the object to become the object of a 
proofother than verbal testimony, the Upanisadic statements which 
signify the self which is of the nature of ‘existence’ are exposed to the 


fault of losing their intrinsic validity. 
[ 495 ] 


तदसुन्दरमात्मसंविदोरपि सत्ता भवताभ्युपेयते | 
न तयोविषयत्वहीनयोमितियोग्यत्वमितत्वसंभवः ॥ 


It is unsound. It is also admitted by you that ‘soul’ 
and ‘knowledge’ possess existence. But they are neither 
capable of becoming the objects of knowledge nor are 
they the objects of cognition,’ for they are never objects. 


The objection raised by the Prabhikaras is refuted in this verse. 


1. The Prabhakaras hold that knowledge is self-luminous and 


the soul is manifested as its substratum. Hence both are not objects. 


WORLD: THE EFFECT OF A SENTIENT BEING : 
[ 496 ] 


क्षितिजळद्हनानिलाम्बराणां जनिमनुमाय विभक्तताबलेन | 
जगति हि जनिमट्विभञ्यमानं घटघटिकादि समीक्ष्यते wee Il 


It is seen in the world that the things which are dis- 
parate like pot, jar, etc., are produced from something. 
Hence they infer that earth, water, fire, air, and ether be- 
ing disparate are produced from something (and then 
they think out the cause from which they have originated). 
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[ 497 ] Lu 
| i 
* — - Bo [om स ल x d 1 
क्षितिजलदहनेषु तत्मदेशाञ्जनिसहितानपलभ्य तहलेन | ; 
तिजल cafe डु ९ जनिमेष्व ES at 
क्षितिजल्दहनललिड़मागोदपि जनिमेष्वनमाय anata ॥ 4i 
~ fi 
Noticing origination in the parts of earth, water, and j | 
fire, and citing them (namely, the parts of earth, etc.) as the i 
example, they infer that earth, water, and fire, which are jq 
respectively, of thc nature of being earth, water, and i | 
fire, are produced from something. i 
r: 
We notice the origin of earth in its parts such as pot, etc. The it | 
origin of water is seen in the moon-stone; and the origin of fire is i 
observed when fire is kindled by rubbing one stick against another. 
Now it is inferred thus : 
mahüprthioi janmavati, prthivitvat, ghatavat. 
[ 498 ] 
d देतचेत ` 
जनिमदभवदेतःचेतनादेव हेतो- 


घेटवदिति पुनस्तत्कारणे चेतनत्वम्‌ । 
c 
अनुमिमत उदकें कायतालिड्रतो5मी 
» oN e 
जगति हि परिदृष्टं चेतनादेव कायम्‌॥ 

Then they infer that like pot, etc., earth and other 
elements which are produced must have originated from a 
sentient being. Thus they think out that earth, etc., in 
view of their being effects, must have a cause and that 
should be sentient; for it is perceivedin ordinary ex- 
perience that the effects (like pot, etc.) are produced by a 
Sentient being. 

[ 499 ] 
जगढुद्यनिमित्तं चेतनं कि तु नाना 
देकं 6 6 
` fg भवतु तदेकं सवबित्सवशक्ति | 
इति भवति तु पश्चात्कारणे चेतनेऽस्मिः 


न्ननव्रगतिनिमित्तः संशयो दुनिवारः du 
49 : 
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Later, owing to ignorance there arises an unavoidable 
doubt whether the sentient being which is the cause of the 
universe is manifold or only one endowed with omni. 
science and omnipotence. 


[ 500 ] 


श्रुतिवचनत्रिशेषाच्चेतने कारणेऽस्मिन्‌ 
यत इति निरवद्यादेकताधीर'थागात | 
प्रकृतिरिति च तास्मिन्कारणे पञ्चमीय 
जनयति दृढबुद्धि तद्विधानादिहेब ॥ 

From the faultless Upanisadic sentence yato và etc.! 
there arises the knowledge that the sentient being is one. 
Ane, later the word in the ablative case (yatah) gives rise 
to the firm belief that the sentient being is the material 


cause of the universe; for the ablative case is enjoined in 
the sense of the source.’ 


1. Taitt, YII, i, 1 
2. vide: Pünini-Sutra — janikartuh prakrtih, I, iv, 30. 


[ 501 ] 


एकत्वमेकवचनादवगम्यमानं 

यच्छब्द्वाच्यनिलयं यत इत्यमुष्मिन । 
वाक्ये जगत्म्रकृतिगामितया ^ विद्य 

संख्यां विभक्त्यमिहिते वचनं हि नाह ॥ 


In the sentence yatah, etc., the singular number: 
conveyed by the singular case-ending is related to the 
sense of the stem yat. (We do not find it) asrelated to the 
other sense of the case-ending (thatis, karaka)—the source 
of the universe. 


1. थाद्या - P.. 2. निविष्टां - P 
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1. The full text is: yato và imani bhütüni Jayante yena jatini jivanti, 


yat prayantyabhisamvisanti...tad brahmeti (Taitt. IIT, i, 1.) 


The case-ending conveys two concepts, namely, number and 
karaka. Here the ablative case-ending in yatah conveys the singular 
number and the apadana-karaka. 


vide: apūdāne paiicami, Pà nini-sütra, IL. iii, 98. And the apadüna- 
karaka signifies prakrti or source. 


vide: janikartuh prakrtih, Panini-sitra, I, iv, 30. 


The piirvapaksin in this and the following six verses argues that 
number is not directly related to the sense of the apadana-küraka, that 
is, prakrti, in which case only it can be admitted that the source of the 


universe is one only. 
[ 502 ] | 
न हि विभक्लभिधेयपदार्थंगं वचनमाह निजं विषयं क्वचित्‌ | 
वचनवाच्यगतं न वदन्ति च स्वमभिधेयमशेषविभक्तयः ॥ 


Nowhere the case-ending denoting number conveys its 
Sense as related to the (other) sense (kdraka) conveyed by 
the same case-ending. And no case-ending conveys its 
sense (kdraka) as related to the (other) sense of the same 
case-ending denoting number. 


[ 503 ] 


प्रातिपदिकार्थगतमेव वचनानि खं स्वममिधेयममिधातुमलमथेम्‌ | 


'प्रातिपदिकार्थगतमेव निजमर्थ वक्ति च विभक्तिरपि नेह वचनार्थे ॥ 


The case-endings denoting number are capable of 
Conveying their own senses as related to the sense of the 
stem. The case-ending also conveys its sense (Karaka) as 
Telated to the sense of the stem and not as related 


to the other sense of the case-ending, namely, number. 
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[ 504 ] 


पशुनेति पदे तृतीयया करणत्वं हि पशोनिवेयते । 
वचनेन पशोरिहैकता न पुनः सा करणस्य कथ्यते ॥ 


By the instrumental ending present in the word pasund 
(in the Vedic text paSund yajeta), it is made known that the 
animal is the means (to the sacrifice); and, by the same 
case-ending denoting number, it is made known that that 
animal is one in number and not that the means is one 
in number. 


It might be said: the instrumental case-ending in faéunü in the 
Vedic text — pasun@ yajeta conveys two concepts — singular number 
and ‘means’; and these two are mutually related. So there arises the 
knowledge that one animal is the means. Similarly, here the singular 
number and the sense of apüdüna-karaka, that is, prakrti are mutually 
related and so there could arise the knowledge that one individual is 


the source of the universe. This contention is refuted in this verse. 


It may be questioned: how does there arise the knowledge from 
the Vedic text — 4806 yajeta that one animal is the means to sacrifice, 
the knowledge which presupposes the knowledge of the mutual relation 
of the singular number and means? 


This question is answered in the following two verses. 
[ 505 ] 


अनपपरि ES 
नुपपत्तिबलेन विधेस्तयोः करणतेकतयोरवगम्यते | 
^ . [S af 
करणतेकपशोरिति संगतिन घटते हि विधिविरहय्य ताम्‌ ॥ 
The injunction would not become intelligible without 
the relation of the ‘means’ and the ‘singular number’. 
Hence, in view of the incompatibility of injunction, the 


relation of the ‘means’ and the ‘singular number’ is know? 
in the form ‘one animal is the means’. 


See the following verse. 
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[ 506 ] 

उपादानतः संख्यया संगतिः स्यादवच्छेदकत्बेन संख्यानिवेशात्‌ | 

परो रेतयोस्तेन मार्गेण कार्ये निवेशोपपत्तेर्पादानमानात्‌ ॥ 


The relation of the ‘means’ to the singular number is 
presumptively known from injunction. The singular 
number, being the delimiting characteristic of the animal, 
is related (to the means). It is-reasonable to hold that by 
presumption the means and the singular number, through 
their relation to the animal are related to the niyoga. 


In the word, pasuni, in the sentence, pnsund yajeta the stem conveys 
the animal and the case-ending conveys the ‘means’ and the singular 
number. All these three are related to niyoga. But they cannot be 
directly related. The niyoga cannot be achieved, unless its content, the 
sacrifice, is achieved. And the sacrifice can be achieved only when 
the animal is related to it as its means. And the singular number is rela- 
ted to the ‘means’ as the delimiting characterist.c of the animal. Thus 
there results, by presumption, the relation of the singular number and 


the ‘means’. See SS. 

[ 507] 
न चैवं विधिः कश्चिदत्रेति न स्यादुपादानतः संगतियत्यदार्थे | 
विभत्क्य्थसंख्यार्थयोनेह कश्चिद्यतो वा इमानीति वाक्ये विधिनेः ॥ 


According to our view, there is no injunction in the 
Upanisadic text yato vā imani, etc. Hence, by presumption, 
there cannot be the mutual relation of number and the 
sense of karaka (that is,. prakrti) as related to the sense of 
the stem yat. 


[ 508 J 
अवितथमिदमेवमेतदस्मिन्न खलु विधेवैचनं पठन्ति वाक्ये | 
यत इति घटते तथापि योगो वचनविभक्तिनिगद्ययोरिहापि ॥ 

> Me MMR EI DAT 
1. रेनयोस्ते - T, M. 
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It is true (that the relation of the singular number and 
the ‘means’ 18 known presumptively). It is also true that 
there is no injunction in the Upanisadic passage (yato vā 
imant bhittdni jáyante, etc..) Yet there could be the (mutual) 
relation of the sense of the case-ending denoting number 
and the other sense of the same case-ending (kdraka). 


[ 509 ] 


एकत्वमेकवनेन Wufdd यद्यच्छब्दवाच्यनिलयं यत zagia | 
पञ्चम्युपात्तमपि यत्यकृतित्वमस्मिन्‌ संगच्छते तदुभयं पशुवस्तुनीब ॥ 


Just as there is the mutual relation of the means and 
sigular number in respect of the animal, so alsoin respect 
of the sense of the word yatah present in the sentence Jato 
vä, etc., there is the mutual relation of the singular number 
conveyed by the case-ending and the sense of the source 
conveyed by the same case-ending. 


[ 510 ] 


एका या प्रकृतिः समस्तजननी qaza जिज्ञास्यता- 
मित्यत्रापि हि वस्तुनिष्ठवचने राक्यैव तत्संगतिः । 

बिज्ञात्‌ं विधिमन्तरेण च तथानर्थक्यभीत्या न हि 
स्वाध्यायाध्ययनेकगोचरविधेरायातमर्थ विना ॥ 


The import of the sentence ‘The primordial cause 
which is one is the source of the universe and that is the 
self and let that be realized” is the existent entity (the 
self). Even in this sentence the mutual relation [of the 
singular number and the sense of source (prakrti)] can be 
known without any injunction. Or else, the mutual rela- 
tion (of the singular number and the sense of source) can 
be presumptively known from the apparent futility of the 
injunctive text. The Upanisadic text (ato và, etc.) could 
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not come within the range of the injunctive text ‘One’s 
own recension of the Veda should be studied', unless it 
conveys a sense that leads to ultimate purpose. 


The knowledge of the sense of the Veda that leads to ultimate 
purpose is indirectly the fruit of the injunction regarding the study of 
one’s own branch of the Veda (svadhyayo'dhyetavyah). The Upanisadic 
texts also come within the scope of this injunction and they should also 
convey the sense that would lead to ultimate value. When such is the 
case, in the sentence yato vā, etc., if there is no mutual relation of the 
singular number and the source of the universe, then the sentence does 
not convey sense that would lead to ultimate purpose, namely, libera- 
tion; for only the knowledge of the oneness of the source of the universe 
leads to liberation. 


vide: upadina-ekatva- jidnasyaiva purusarthatvat, TB. 


In the absence of any fruit, the injunctive text would not prompt 
one to the study of the Veda. Hence in view of the futility of injunc- 
tive text, we should admit that there is the mutual relation of the sense 
of singular number and the sense of the source of the universe. 


l. 7८४४, III, i, 1. 


[511] 


वचनार्थविभक्तिवाच्ययोरुपपन्नान्वयबुद्धिरथतः । 
पशुनेति पदे यथा तथा यत इत्यादिपदेऽपि लक्षण ॥ 


Just as in the word faSund (in the sentence pasuna 
Jajeta) the knowledge of the relation of number denoted 
by the case-ending und karaka denoted by the same case- 
ending is reasonable by presumption, so also in the word 
Jatah in the sentence (Jato và imáni bhütani jayante) which 
defines the self, (the knowledge of the relation of the 
number denoted by the case-ending and the sense of the 
Source denoted by the same case-ending got by presump- 
ton is reasonable). 
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| 11121) 
विधिनिष्ठवाक्यमपि बोधयति ख्वमपेक्षितं बिषयमर्थवशात | 
परमात्मनिष्ठमपि तुल्यमिदं वचसोह्ठयोरपि तु रूपमतः ॥ 
The injunctive text also presumptively makes known 
its intended sense. Similar is the case with the sentence 


conveying the self. So the nature of conveying the 
import by presumption is similar in thc two kinds of texts, 


[513] 
एकं चेतनमस्य यत्मरकृतितामापन्नसुत्मक्षते 
agate निशामयेति निपुणं ब्रते ues: | 
. iu N 

fas लक्षणमाद्रेण महता ICRU ECU 
स्तत्त्वं तत्त्वमसीति वाक्यनिल्यं तच्छब्दुलक्ष्यं वचः ॥ 
The sentient being which is accepted as the source of 
this universe is one. The sentence (yato và imani bhütani 
JGyante) restates this definition of the self established by 
inference and then clearly states that that is the self and 
(you) know it by enquiry. This definition differentiates 
the self which is secondarily signified by the word tat 
present in the sentence tat tvam asi (from all other things 


accepted as the source of the universe by the various other 
schools like Sankhya, Nyàya, etc.) 


THE THREE KINDS OF DEFINITION 
[ 514] 
लक्ष्यस्य लक्षणमिह त्रिवित्रं sre 
लोके स्वलक्षणममुष्य विशेषणं वा । 
यहोपलक्षणमिमानि च लक्षणेन | 
` ` व्यावणयामि पृथगेव तु mde o7 
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In ordinary experience definitions of an object defined 
are known to be three-fold. They are'essentialcharacteri- 
stic definition, attributive definition, and indicative defini- 
tion. I shall define these severally and you understand them. 


[515] 


IS 
लक्ष्याथेनिष्ठमुपलब्धमतो ऽन्यतोऽथा- 
न्निःशेषतो यदतिरिच्य तदर्थवस्तु | 
लक्ष्यं निवेदयति लक्षणमेतदाहुः 
सामान्यलक्षणमिदं त्रिषु लक्षणेषु ॥ 
The characteristic feature which is present in the object 
defined and which completely differentiates it (namely, the 
object) from the other objects is held to be the definition 


(of that object). This is the general definition of all the 
three definitions. 


[516] 


लक्ष्यखरूपमपि सयदमुष्य साक्षादर्थान्तराठ्ववति भेदकमेतदाहुः | 
अस्य खलक्षणतयेव तु लक्षणं खं fos द्रबं जलमितीदशमत्र लोके॥ 

The characteristic feature which is the essential nature 
of the object defined and which naturally differentiates the 
latter from the other objects is said to be the essential 
characteristic, like ‘The sky is hollow’; ‘Water is liquid’, 
etc., in ordinary experience. 


[517] 


खानुरक्तमतिजन्म कारणं यत्पुनः भवति लक्ष्यवस्तुनि | 
तद्वि होषणतयास्य लक्षणं केसरादिकमिवाश्ववस्तुनि ॥ 


1. न्महेतुतां x IDA qus 2 1८: T B 
50 
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The characteristic feature which gives rise to the 
knowledge of its relation to the object defined is said to be 
the attibutive definition of the object like the mane to the 
horse. 


[518] 


स्वानुरक्तमतिजन्महेतुतां लक्ष्यवस्तुनि निरस्य लक्षणम्‌ | 
अस्वरूपमपि तस्य Asad काकवत्तदुपलक्षणं fag: ॥ 
The characteristic feature which indicates the object 
to be defined, but which is not its essential nature, and 
which abandons the nature of giving rise to the knowledge 


of its relation to it (namely, the object defined) is held to be 
the indicative definition, like crow (to a house). 


THE DEFINITION OF BRAHMAN 
[519] 


विश्वीडूवस्थितिलयप्रकृतित्वमस्य चिद्वस्तुनो यदसहायपरिग्रहस्य | 
तद्वणनीयमुपलक्षणमेव कस्माद्‌ ब्रह्मेति लक्ष्यपदशक्त्यविरोघहेतोः ॥ 


The pure consciousness, being devoid of any extra- 
neous means, is the cause of the origination, sustenance, 
and destruction of the universe. (The causality) isto be 
explained as the indicative definition of the self. Why so? 
For then only there will be no contradiction to the signifi- 
cative power of the word ‘Brahman’ which conveys the 
thing that is to be defined. 


See the following verse. 
[ 520 ] 


विश्वोडूवस्थितिलयप्रकृतित्वरूपमेकाकिनो यदिह लक्षणमुच्यमानम्‌ | 
तद्ब्रह्मणो यदि विशेषणरूपमिष्ट sur लक्ष्यविषयस्य पदस्य wg: l 
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If the causality of the origination, sustenance, and 
destruction of the universe being stated as the definition of 
the self is its attributive definition, then there would be 
contradiction to the significative power of the word 
‘Brahman’ which conveys the thing to be defined. 


yadidam laksanamucyamanam — dráyate, taccet viseganali syāt, 
tasya brahmadharmatvena satyatvāt brhatyarthasya aparicchedasya bhaùgāt 
laksyavücibrahmapadasaktisankocah syat, S. 


Sarvajnatman in the third adhyāya explains why causality being 
stated as the definition of the self cannot be considered as the essential 
characteristic (svarupa-laksana) of the self. See S'S, IIT, 184-93. 


[521 ] 


IS 
लक्ष्याथेवाचि पदमत्र हि लक्षणार्थ 
वाक्ये प्रधानमितरदूयुणभूतमाहुः । 
~ b ` [d 
ब्रह्मेति लक्ष्यविषयं च पदं समथ 
[S मद 
भूमानमेव वदितुं न तु मत्यमल्पम्‌ ॥ 

In the sentence which serves as the definition of the 
self the word ‘which conveys the thing to be defined is 
primary and the other words are secondary. The word 
‘Brahman’ significative of the thing to be defined is capable 


of conveying only the absolute self and not a limited thing 
which is subject to destruction. 


For the explanation of the words bhūman, martyam, and alpam, 
vide Chand, VII, xxiv, 1. 


[522] 


तस्मात्प्रधानपदभङ्गभयादूशुणानां युक्तं ग्रहीतुसुपलक्षणगोचरत्वम्‌ | 
sr चेतदुपलक्ष्यसमपणा्थमेवं समञ्जसमिदं पदजातमस्मिन्‌ ॥ 


Hence in view of the fear of contradiction to the signi- 
ficative power of the principal word it is reasonable to take 
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the subsidiary words as indicative attributes. And the word 
‘Brahman’ conveys the sense of what is to be indicated 
(upalaksya). Thus in this sentence (namely, yato và imüni 
bhitdni jàyante) all the words are syntactically related. 


[523] 
लक्ष्यस्वरूपकथनाय न लक्षणानि 

नाप्यस्य वाचकमिदं पदमित्यमुष्मे ॥ 
व्यावृततमेतदखिलादितरार्थजाता- 

दित्येतदेब वदितुं, ननु लक्षणानि ॥ 


The definitions do not convey the nature of the object 
to be defined; nor do they state that a particular word is 
significative of a particular sense. Indeed they are only to 
differentiate the object defined from all other objects. 


[ 524 ] 
लक्ष्यस्वरूपसुपळभ्य qim 
दृष्टवा च लक्षणमनेन तदेव लक्ष्यम्‌ | 
व्यावर्त्य बोधयितुमुत्सहते जनोऽयं 
तत्त्वान्तरादिति यतः प्रतिपन्नमेतत्‌ ॥ 


Perceiving the nature of the object defined, and 
noticing the definition present in it alone, one wishes to 
convey the object defined, by differentiating it from other 


objects with the help of the definition. And this is well 
known to be so. 


[525] 
सज्ञासं ज्ञिसमन्वयावगतये As क्वचिङ्लक्षणं 
व्यावृत्तिप्रतिपत्तिमात्रजनकं लक्ष्ये भवेदन्यतः | 
लक्ष्यं लक्षणवत्मेना हि जगति व्यावतयन्तो ऽन्यत- 
स्तत्तङ्कक्षणमाद्रेण महता संगृहते वादिनः ॥ 
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Nowhere is it accepted that a definition gives rise to 
the knowledge of the relation of a word to its sense. But, 
in respect of the object defined, it gives rise to the 
knowledge of its difference from other objects. In ordinary 
experience, the representatives of all the systems earnestly 
. resort to the definitions only to differentiate the object 
defined from all other objects. 


[ 526 ] 


aaga बाच्यवाचकयुजासिङःचै श्रृतिर्नाम्यघा- 
ज्जन्मायस्य समीक्षितस्य जगतो ZAN लक्षणम्‌ | 
नापीदं स्वकरूपबोधनपरं संकीतितं ब्रह्मणः 
कि त्वब्रह्मपदार्थेतोऽस्य सकलाढ यावृत्ततासिडये ॥ 


The Upanisadic sentence (yato và imani bhütani 
jüyante, etc.) states the definition of the self as the source 
of this perceived universe, neither to convey the relation 
‘of the word ‘Brahman’ to its sense, nor to teach the essen- 
tial nature of the self. But it is intended to differentiate 
the self from all other objects. 


[527] 


` A » E EE 
परिच्छिन्नवस्तव्यवच्छेदसिःये जगाद श्रुतिलक्षण ब्रह्मणस्तत्‌ | 
= EY न्निषे g 
परिच्छिन्नता प्रापिता पूर्वपक्षे परबह्मणस्तन्निषेधाथमेतत्‌ ॥ 


(yato va imáni bhütani 


The  Upanisadic sentence x i 
f the self to differentiate 


Jàyante, etc.) states the definition 0 
it from limited objects (such as pradhana, atom, etc.). In 
the prima facie view, it is held that the source of the 
universe is a limited object; and this definition 15 intended 


to refute that view. 
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कालस्भावपरमाण्बसुभरृत्रधानस्कन्धप्रतील्यखिलशयून्यकथाप्रसड़े | 
जन्मादिसूत्रमवतीणमियं श्रतिश्च तस्मादिदंपरमिदं Baa प्रवृत्तम ॥ 


When there is the discussion that time, nature, atom, 
individual soul, primordial matter, five skandhas, 
momentary cognition, and void are the sources of the 
universe, the Upanisadic sentence (yato và imàni bhitiani 
Jayante, etc) and the Brahma-sütra— janmádyasya yatah are 
introduced. Hence the import of these two (Sruti and 
sutra) is to differentiate the source of the universe from 
the limited things (stated above), 


[ 529 ] 


अधिष्ठात्रधिष्ठेयभावेन योनिनिमित्तं च यत्कारणं जन्मभाजाम्‌। 
रिच्छि G A A X A 
परिच्छिन्नतास्यापि संभावितेव प्रतीचोऽस्य भेदे परेरुच्यमाने ॥ 
The self is the material and the efficient cause of all 
products. But when it is said by others (namely, the 
Naiyayikas) that there is difference between the source of 
the universe and the individual soul as they are related as 


controller and controlled, then there is every possibility 
of the source of the universe being limited. 


adhisthatr-adhistheya bhivena — n iyamya-niyümakabhüvena, AP 
[ 530 ] 


ततस्तन्निषेधा्थमेतड्भाषे श्रतिबह्म तद्भिन्ञता तस्य कस्मात्‌ | 
प्रतीचोऽपि हि saat Raka cat भेद्सिडिनिराल'म्बनैव ॥ 


In order to negate this, the Upanisadic sentence 
defines the self (as the source of the universe). How could 


1. म्वनेति F Ta : T " AR 
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the self be different from the individual soul? That the 
individual soul is identical with the (supreme) self is ever 
established; and the cognition of difference in the 
(supreme) self is baseless. 


[ 531] 
जगत्कारणत्वं पुनर्यत्र ES न तठ्ठक्षणं तत्स्वख्पप्रसिड-ये | 
'स्वरूपे यतो लक्षणे AAA प्रसिद्धं ततो लक्ष्यवस्तुस्वरूपम्‌ ॥ 


As the essential nature of an object defined is known 
at the time of perceiving the definition present in it, the 
definition of the self does not convey its essential nature. 


[532] 

निमित्तं च योनिश्च यत्कारणं तत्‌ परं ब्रह्म स्वस्य जन्मादिभाजः | 

इति स्पष्टमाचष्ट एषा ata: कथं सिडवल्कक्षणं सिडिबाह्मम्‌ ॥ 
The (Pürvapaksin objects:) 


The Upanisadic sentence ((yato va imüni bhütàni 
jàyante, etc.) conveys to us that the material and the 
efficient cause of all the things that have origination, etc., 
is the self. How could the Upanisadic sentence clearly 
state the definition unknown in ordinary experience,’ as 
if itis already known by some proof? 


l. See the following verse. 

7 [ 533 ] 
न medea कारणं लोकसिडं FAT तह्लक्षणं तेन लक्ष्यम्‌ । 
व्यवस्थापयन्ती प्रवृत्तेवमेषा विधत्ते नु वक्तोति चेतद्विरडम्‌ ॥ 


The characteristic of being the material and efficient 
Cause is unknown in ordinary experience. But the 


Re > CARLA SU “५ > LL 
1. स्वरूपं- 1. 
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Upanisadic sentence (yato và imáni bhütáni jàyante) restates 
this definition and determines it in respect of the object 
defined (namely, the self). It is contradictory to hold 
that the Upanisadic sentence conveys the unknown and 
also restates what is known. 


[ 534 ] 
अनुवददिदमेव वाक्‍यमर्थादुपनयतीहशकारणं प्रसिडम | 
अनुवद्नमराक्यमन्यथा स्यादबगतगोचरमेत्र हीदमिष्टम्‌ ॥ 


(The Siddhdntin answers): the sentence (yato vd imáni 
bhütani Jdyante) restates this causality known (by its 
significative power), and conveys it by presumption. 
Restatement (of causality) is impossible if (causality) is 
not previously known; for, it is accepted that only those 
objects which are previously known can be restated. 


[ 535 ] 
यथा विशिष्टस्य विधानतोऽाद्विरेषणानां घटते विधानम्‌ | 
स्थितेऽनुवादेऽपि तथेह योज्यमन्य्यमानेऽपि जगन्निदाने ॥ 


Just as the injunction of the substance (soma) is 
reasonable by presumption when the qualified entity 
(namely, the sacrifice qualified by soma) is enjoined, so also 
here (in the sentence yato và imdni bhütàüni jáyante, etc.) 
which restates the causality existing in the self, it should be 
held that the causality which is restated, is presumptively 
known already. 


The Vedic text - somena yajeta enjoins the sacrifice qualified by 
soma. And the injucction of the substacce soma is presumptively 
known. 


[ 536 ] 
अथ वानुवादमुपलभ्य ततोऽनुपप्यमानवपुषः प्रमितेः | 
अपरं निमित्तमिह कल्प्यमिति प्रवदन्ति केचिदभियुक्ततराः ॥ 
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Or else, noticing the restatement of the sense which 
is incompatible without its previous knowledge, some 
venerable authorities hold that another sentence which 
would give rise to the knowledge of the (restated) sense 
should be assumed. 


[537] 
अपि बिशिष्टविधो वचनान्तरादनुपपत्तिबलानुमितादिह | 
विधिरशषविशेषणगोचरो न तु पुनस्तत एव विधानतः N 


In the case of the injunction of the qualified entity 
(namely, sacrifice qualified by soma), another sentence 
which is assumed in view of the fear of incompatibility 
of the qualified injunction, enjoins the substance. The 
same sentence (somena jayeta) does not eojoin the attribute 
(sama). 


The sentence somena yajeta conveys somavatd yagena istam. bhavayet. 
Then we assume another injunction somena Jigar bhavayet, enjoining 


the substance soma with reference to sacrifice. 

[ 538 ] 
जन्मादिलक्षणमिदं जगतो यदुक्तं सह्वह्मणस्तदिह चिद्वतयोपदिष्टम | 
नास्मिन्प्रमाणमपरे पुनरेतदेव ब्रह्मप्रमाणमनुमानमुदीरयन्ति ॥ 


The characteristic of being the cause of the origina- 
tion, etc., of the universe which is given as the definition 
ofthe self is taught as the indicative definition; and this 
Upanisadic sentence (yato và imdni bhütüni jayante, etc.) 
is not the source of the knowledge of the self. Others,’ 
however, hold that this sentence itself is (of the form of) 
inference which is the source of the knowledge of the self.* 


l. apare-vaisesikadayah. SS 


2. cf: etadeva anumanam 
manyante i$varaküranavüdinah, BSB, I, i, 2. 
51 
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[ 539] 
कार्यानुमानपरतन्त्रमिदं हि शास्त्र 
शास्त्रस्य नोपकरण तदितीक्षमाणाः | 
azzi न खलु कारणमद्वितीयं 
jo opt e NES 
चेतन्ययुक्तमिति कायवशा्तीमः 


They hold that the Upanisadic text (yato và imani 
bhütàni jayante) is subservient to inference; and the latter 
is not an accessory to the Upanisadic text. But this is in- 
compatible; for, we do not know from the probans ‘the 
nature of being an effect’ that the cause of the universe is 
absolute consciousness.’ 


The view of the Vaisesikas is refuted in this verse. 
l. From the inference, ksityankuradikam sakartrkam karyatoat 


ghatavat, we do not know that the cause of the universe is the self which 
is absolute consciousness. 


[ 540 ] 


ेदान्तवाक्यमिह येन पथा प्रवृत्त 
लोकप्रसिद्पपदशक्तिसुपाददानम्‌ | 
विश्वोडूवस्थितिलयप्रकृतो निमित्ते 
SS 
सच्चित्सुखात्मनि परात्मनि नेवमन्यत्‌ ॥ 

The Upanigadic text, resorting to the significative 
power well known in ordinary experience conveys that 
the supreme self which is of the nature of truth, conscious- 
ness, and bliss is the material and the efficient cause of the 


origination, sustenance, and destruction of this universe: 
And this self is not conveyed by any other proof. 
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[541 ] 
asqa क्थंचिदनुमानवरेन fre 
सर्वेश्वरे कणभुगादिभिरुच्यमाने | 
वेदान्तवाकयमपि योज्यमतो5नुमाने 
सापेक्षतोपनिषदां यदि साहसं तत्‌ ॥ 


Discarding its true import, the Upanisadic text should 
somehow be related to God — the lord of all beings who is 
said to be established by inference by the Vaisesikas. It is 
inconsiderate to hold that the Upanisadic text depends on 
inference to convey its sense. 


If it is said that the import of the Upanisadic text is the 
sense conveyed by inference, then the Upanigadic text is exposed 


to the fault of losing its self-validity. 
[ 542 ] 


निष्कारणं श्रुतिरिरोवचनस्य भङ्गं 

थे anata सहसा स्वमनोरथेन | 
दीप्तस्य दावदहनस्य न ते किमर्थ 

ज्वालां पिबन्ति कथनीयमिदं बहुशः ॥ 


It should be stated by the wise men why those who 
boldly discard the true import of the Upanisadic sentence 
at their will without any reason, do not drink the flame of 
fire. 


The Vaigesikas assign an important place to inference, and 


they hold that God is inferred as the source of the universe. 
It is asked why they do not drink the flame of fire on the 
basis of the inference that it is cool, because 1t 18 a substance 


like water, 
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[ 943 |] 


ननु सच्चिदादिवपुषो जगतः प्रक्ृतित्वबोधनमकारणकम्‌ | 
परमात्मनो न हि पदार्थयुजा रहितेह संभवति योग्यतया ॥ 


(The Pürvapaksin argues): 


It is indeed unfounded to state that the self which is 
of the form of truth and consciousness is the source of the 
universe. Indeed there cannot be any relation between 
the incongruous sense (namely, the self and the sense of 
the universe). 


See the following verse. 


[ 544 ] 


उपादानता सच्दानन्दमू्तेविरुदधा जडेष्वेव सा इश्यते हि | 
= EN ^ 
free: पदार्थैने वाक्यार्थसिदिने खल्बग्निनोक्षेदितीहान्वयोऽस्ति ॥ 


It is contrary (to experience) that the self which is 
truth, consciousness, and bliss is the source of the universe. 
For, only insentient objects are found to be the material 
cause. There cannot arise (any valid knowledge 
of) the sense of the sentence from (the relation of) the 
incongruous senses (namely, the self and the sense of the 
source of the universe). Indeed there is no relation between 
the senses of the words in the sentence ‘sprinkle with fire’. 


[ 545 ] 


to उपादानता चेतनस्यापि EST यथा खप्नसगें विचित्रे प्रतीचः | 
is यथा चोणनाभस्य Tay षंसां यथा केशलोमादिसूष्टी च दृष्टा ॥ 
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(The Siddhantin answers): 


The sentient being also is seen to be the material cause 
(of effects). The sentient self is known to be the material 
cause of the manifold creations in the dream state; the 
spider to be the material cause of its thread, and the 
individual soul to be the material cause of the hair on the 
head and body. 


The idea contained in this verse is based on the Mund, I, i, 7. 
[ 546 ] 


बुड-यादिकार्येष्वपि चेतनोऽयं भवेदुपादानमितीष्यते च | 
आत्मा गुणी ते च गुणा; per गुणी गुणानां प्रकृतिश्च RTT di 


It is accepted by the Vaisesikas that the soul is the 
material cause of the effects like knowledge, etc. The soul 
is the substance and the effects such as knowledge, etc., 
are known to be qualities. It is well known that the 
substance is the material cause’ of the qualities. 


l. ‘Material cause’ here means ‘inherent cause’ (samavzyikara:ia) 


of the Nyàya-Vaisesika system. 
[ 547 ] 


आकाडुगदिविद्यते योग्यतान्ता यस्मादस्मि'न्नागमे जायमाने । 
सामाग्री या वैदिकैरस्य दृष्टा तस्माद्युक्ता योनिता चेतनस्य ॥ 


Expectancy, etc., ending with congruity which are 
accepted by the Mimamsakas as the means of asentence in 
giving rise to knowledge are present in the sentence (Jato va 
imani bhittani jáyante, etc.) and hence it could give rise to 
the knowledge of the self (as the material cause of the 
Universe). Hence it is reasonable that the self is the 
material cause. 
ic. os ee o o ME अ आला ची 


1. amat — B.. 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


w SAM KSEPASARIRAKA 


[ 548 ] 


तस्मादेतक्कक्षणं चिह्ममाहुनैंतत्तस्मिन ब्रह्मणि स्यात्ममाणम्‌ | 
आम्नायस्य खप्रधानत्वहेतोलिङ्गस्यास्मिञ्छेषभावाच्च नित्यम्‌ ॥ 


Hence this definition is the indicative attribute of the 
self and this sentence is not the proof of the self as provi- 
ding an inference. For the Upanisadic texts are intrinsi- 
cally valid, and the probans (of the inference), namely, ‘the 


nature of being an effect’ is always subservient to them 
(namely, the Upanisadic texts). 


[ 549 ] 
इत्थं जगत्कारणवादित्राक्यं समन्वितं ब्रह्मणि तत्पदार्थे | 
तह्लक्षणं तस्य तटस्थसूतमानन्यसिडःचै कथयद्यथोक्तम्‌ ॥ 


To establish the infinite nature of the self, the sentence 
states its definition which is its indicative attribute. Thus 
the sentence that states the source of the universe points to 
the self which is the (secondary) sense of the term tat. 


[ 550 ] 
स्वात्मानमेव जगतः प्रकृति यदेकं सगें विवतेयति तत्र निमित्तभूतम्‌। 
कर्माकलय्य रमणीयकपूयमिश्रं cada oad तदितीयेमाणम्‌॥ 


At the time of creation, the absolute self signified by 
the word tat comprehends the meritorious, sinful, and the 
blend of these two deeds of men which are the operative 
causes of creation. (Then) through these causes, the self, 
though one, transfigures itself as the universe. 


[551 ] 
पद्वृत्तिसमन्वयावुभौ प्रतिपादो प्रथमे हि लक्षणे । 
तद्वान्तरवाक्यवत्मेना पदवृत्तिः प्रथमं प्रकीतिता ॥ 
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The import of the terms (/at and tvam constituting the 
sentence fat tvam asi) and the sentence (tat toam asi) are to 
be dealt with in the first chapter (of the Brahma-sittra). 
Hence the import of the terms are first put forth by means 
of enquiry into the subsidiary Upanisadic texts. 


For the definition of the subsidiary Upanisadic text, see SS, IIT, 
312. 


[ 552 ] 


आये सूत्रे त्वंपदस्योदितत्वादवुत्तेरसमस्त त्पदस्योच्यमाना | 
~ N ^ . ^ 
वत्तिज्ञेया तत्पदार्थे द्वितीये प्रत्यडमात्रे त्वंपदस्योदितेव ॥ 
As the sense of the term tvam has been stated in the 
first aphorism,' it should be known that the sense of the 
term taf is stated in this (that is, the second)? aphorism. 


The import of the term tat is the absolute self, while the 
import of the term tvam is the inner self. 


1. BS.l,i, 1. 


jüasasutre hi tvampadaurttirathütassabdabhyüm | adhikarinirupanac 
chalenokta, S . 


2. BS,I, i, 2. 


[ 553 ] 


अनधिकारिणि झुडचिदात्मके दगढशोरितरेतरविभ्रमात | 
शमदमादिसमन्विततेष्यते भवति तेन चितो5प्यधिकारिता ॥ 


Though the pure consciousness has no competence (to 
the Vedantic study) yet, owing to the mutual superimposi- 
tion of the intellect and the self, it is admitted that the self 
acquires the qualities such as control of the mind and the 
external senses. Hence the self attains the competence (to 
the study of Vedanta). 
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[ 554 ] 


अनधिकारितया दृगवस्थिता खरसतः परमेश्वरविग्रहा | 
घनतमःपटलावरणान्वयादुपगता श्रवणाद्यधिकारिताम्‌ ॥ 
Naturally the inner self is of the form of the supreme 
self and hence it has no competence (to the study of 
Vedanta). Yet, owing to its relation with avidyd which is 


a veil like darkness (and with intellect), it acquires the 
competence to the Vedantic study, etc. 


[ 555 | 
अज्ञानतञ्जघटना चिद्धिक्रियायां 
BR परं भवति नाधिक्ृतत्वमस्याः । 
नाचेतनस्य घटतेऽधिकृतिः कदाचित 
e EN 
कत्‌त्वशक्तिविरहादिति वक्ष्यते हि॥ 

The relation of avidyd and its effects is the essential 
operating condition in respect of the competence of the 
self (to the study of Vedanta). But avidyd (and its effects) 
have no competence. For the insentient objects, being 


devoid of agency, never have competence; and this (the 
author of the sūtra) explains later (in the second ८८८५७४८). 


l. vide: BS, II, iii, 33. 
[556] 


उपसत्तिवाक्यमधिकारिणि यत्‌ कथितं समन्विततया प्रथमम्‌ | 
इदमेव चेतसि निधाय तु तत्‌ झुनिना प्रकीतितमुदारधिया ॥ 


It has been previously: said that the (Upanisadic) 
sentence: which sets forth the method of approaching (the 
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preceptor) points to the spiritual aspirant. Having this in 
his mind, the venerable author of the sütras indicates the 
spiritual aspirant (in the first aphorism). 


1. See SS, I, 65. 
2. Mund . II, 12, 


The author of the Brahma-sitrain the aphorism athato brahmajijnasá 
refers to the spiritual aspirant by the words atha and atah. 


See Notes on SS, I, 552. 
[ 557 ] 


शिष्योपसत्तिवचनानि समन्वितानि 
शिष्ये चिदात्मनि परात्मनि नित्यमुक्ते | 
इत्येतदत्र कथितं मुनिना cuni 
त्वंशब्दवृत्तिकथनाय परे प्रतीचि ॥ 
In order to state that the import of the term tvam is the 
pure self, it has been said by the sage that the sentences’ 
setting forth the aspirant’s approach to the preceptor, point 


tothe aspirant who is the conscious, unconditioned, and 
ever-free self. 


l. Mund., IL, 12. 


[ 558 ]. 


उपसदनवचोविचारमार्गात्‌ त्वमिति पदस्य परात्मनीह वृत्तिम्‌ । 
कथयति भगवान द्वितीयसूत्रे तदिति पदस्य परात्मनीति भेदः॥ 


Thus, by enquiring into the sentence setting forth the 
method of approaching the preceptor, the venerable author 
ofthe Brahma-sütra states (in the first aphorism) that the 
import of the term évam is the witness-self and states in the 
second aphorism that the import of the term tat is the 
absolute self. And this is the difference. 

52 
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The word paratmani in the first quarter of this verse me 
driythamkaradivilaksane saksinit and the one in the last qu 
jagatkirane adhisthüne advitiye, SS. 


ans dehen- 


arter me ans 


[ 559 ] 


आवृत्त्या वा तन्त्रवृत्त्याथवेदं सूत्रं युक्ति वेदवाक्योपयुक्ताम्‌ । 
AAAS बुंहणीमन्तरेण GY युक्ति वेदवाक्यं न JEH |l 


This sūtra (janmādyasya yatah) furnishes the ground 
required for determining the sense of the Upanişadic text 
either by repetition or by single pronouncement. The 
Upanişadic text is not capable of conveying its sense well 
without the reasoning that would substantiate that senie. 


The sitra janmüdyasya yatah expresses the definition of the self and 
the ground for determining the sense of the text, namely, the self. So it 
is admitted that the stra indicates two ideas or the sūtra is repeated 
twice to arrive at this dual significance. A single pronouncement to 
indicate two ideas is tantra and repetition of a statement twice is @opiti, 


[ 560 ] 


त्वंपदा्थविषयं समन्वयं तत्पदार्थविषयं ततः क्रमात | 
तस्य शेषमपरं च वणयन उक्तवानथ महावचोगतम्‌ ॥ 


(The author of the sütras) explains (in the first apho- 
rism) that the import (of the sentences) setting forth the 
nature (of the individual soul) is the (secondary) sense of 
the term ivam, and subsequently (in the second aphorism) 
he explains that the import (of the sentences such as satyam 
jndnam anantam brahma) is the (secondary) sense of the term 
tat. (In the third aphorism) he states another reasoning to 
substantiate the sense of the term taf. Then he puts forth 
the import of the major texts. 
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[ 561 ] 
त्वंपदस्य दृशि वृत्तिमद्वये तदस्य च निवेदयन्मुनिः | 
प्रयगट्वयपरं समन्वयं शेषिण पुनरथाब्रवीत्तयोः ॥ 
Stating the import of the term tvam to be the inner self 
and of the term tat to be the absolute self, the sage, then 
declares the import of the sentence (tat tvam asi) to be the 


oneness of the self whichis principal to the senses of the 
two terms. 


[ 562] 
शक्नोति सिड्धमवबोधयितुं च वाक्यं 
Q ° . 
शक्नोति कायरहितं वदितं च वाक्यम्‌ | 
शक्नोत्यखण्डमवबरोधयित्‌ं च वाक्यं 
R S ° 
aadA सुक्तिफलमपयित्‌ं च वाक्यम्‌ ॥ 

The (Upanisadic sentence) is capable of conveying the 
existent entity. It can convey (the self) not subordinate to 
niyoga, and it can also signify partless entity. (Finally) it 
is capable of giving rise to the knowledge of the self that 


_ has liberation as its fruit. 


[ 563] 
एतत्समन्वयनिरूपणमेवमस्मिन 
बुडिस्थतामुपगते सति वाक्यजन्यम्‌ | 
विज्ञानमट्ठयगतं न ततोऽन्यदन्यत्‌ 
पसो ऽपराधकृतमित्युदियात्‌ प्रतीतिः ॥ 

So far the determination of the import (of the 
Upanisadic text), When the import is known, the know- 
ledge of the absolute self alone arises from the Upanisadic 
textsand none else. And there will arise the knowledge 


that it is due to the fault of a person that there is the 
cognition of difference. 


1. प्रतीचि — 10 B:- 
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The aphorism tat tu samanvaydt (BS,I,i,4) means that 
the Upanisadic texts have the non-dual Brahman as their 
import. The phenomenal world is indeterminable and the 
individual soul is identical with Brahman. So there is no 
contradiction to the absolute or non-dual 


nature of 
Brahman. 
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॥ द्वितीयोऽध्यायः ॥ 


OBJECTION: UPANISADIC TEACHING 
IS STULTIFIED BY PERCEPTION, ETC. 
[1] 
एवं समन्वयनिरूपणयावबोधो 
| जातोऽप्यखण्डविषयो नने वाक्यजन्यः | 
- =~ A St o 
| मानान्तरेण परिपीडित एव जातो 
| ` भेदप्रकाशनकृताक्षनिबन्धनेन ॥ 
The knowledge of the partless Brahman- Atman arisen 
from the Upanisads and confirmed by the determination of 


the import (of them) is contradicted by other proofs based 
on perception which cognize difference. 


sarvesür vediniinim advitiye brahmaņi samanvayah upapaditah, sa ca 
anupapannah, bhedagrühipratyaksavirodhüt, TB. 


[2] 
मज्जत्यलाबु सहसाप्सु शिलाः Fara 
इत्यादिकादमिहितादिव वाक्यजातात्‌ 
~ NOM 
जातापि बुडिरपबाधितगोचरेव- 
मद्वैतबुद्धििपि भेदधियात्मनि स्यात्‌॥ 
Just as the knowledge arising from the utterance of 
series of sentences suchas ‘A dry gourd sinks in water’, 
‘Stones float on water’, is contradicted (by perception), 


similarly the knowledge of the oneness of Brahman-Atman 
is contradicted by the cognition of difference. 
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[3] 

x SM g . क्त Q 
अध्यक्षगोचरमनथेमवेमि apri निरमुक्तमाह मम रूपमनर्थहेतोः | 
एवं च वेदरिरसो$क्षनिबन्धनेन ज्ञानेन बाधनमतीव f& दुनिवारम॥ 

I understand my nature from perception to be miser- 
able. (But) the Upnisadic sentence’ states my nature to 
be free from the cause of misery. Thus the stultification of 
the Upanisadic teaching by perception is indeed difficult to 
be prevented. 


l. vide: (i) yo'asanzvapipüse, Brh., IIT, v, 1. 
(ii) na lipyate lokaduhkhena bihyah, Kath., V, 11. 


[4] 
कतेत्वमाह मम कमैवि घिनियोग 
संबन्धपूवेकमपास्तसमस्तभेदम | 
मामाह वेदरिरसो वचनं तथा च 
सत्यस्य दुःस्थितमिवापतति प्रमात्वम्‌॥ 


The injunction of rituals, by stating the relation of 
niyoga (to myself) conveys my nature as associated with 
agency. (But) the Upanisadic sentences declare my nature 
as one from which all kinds of differences have been 
removed. When such is the case, the validity of the know- 
ledge (arising from the Upanisadic sentence) appears to be 
unfounded. 


dulishitamiva üpatati — anupapannameva bhavati, TB. 
र [5] 
प्रयक्षकमवचसोरुभयोः समूहः सामथ्येवानपनिषद्रिषयापहारे । 
एकैकमेव तु न पारयते5पहतु स्वाथप्रकाशनविधावुभयोः समत्वम्‌ ॥ 


The combination of perception and the ritualistic texts 
is capable of contradicting the Upanisadic teaching. AS 
the two (namely, perception and the injunctive texts on the 


VIAE ——— 


L दुनिरूप्यम्‌ — P. डुनिरूपम्‌ -- T.. 
2 घिनियोगः संब = IPRA. 
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one hand, and the Upanisadic texts on the other) are 
similar in manifesting their content, (perception and 


injunctive texts) cannot severally contradict the Upa- 
nisadic teaching. 


[6] 

WES S म jJ 3 मेक ~ ^ af 
ज्यछ्ठात्सम4सथताक्षजमकमव तस्यव कमविधिरस्तु सहायभूतः | 
sera बिधिवाक्यसहायमेवं ब्रह्मात्मवस्त्वपहरिष्यति को बिरोधः॥ 

Or, perceptual knowledge alone, in view of its prece- 
dence, is capable (of contradicting the Upanisadic teach- 
ing). And, let the injunctive texts be the aid to it. Hence, 
what objection can there be, if perception alone aided by 


the injunctive texts should stultify (the knowledge of) the 
oneness of the self. 


The proofs such as inference, comparison, verbal testimony, etc., 
depend on perception. Hence the latter is called jyestha-pramana. 


UPANISADIC TEACHING NOT CONTRADICTED 
BY PERCEPTION, ETC. 
[7] 
अत्रोच्यते न खलु वेदशिरांसि Here 
किंचित्समाणमिह तत्त्वनिवेदनाय | 
शक्नोति येन भवतीह विरोधराङ्का 
वेदान्तवाक्यमुखतोऽवगते प्रतीचि ॥ 
It is replied: there is no proof, except the Upanisadic 
Sentences, that could convey the self; and in which case 


alone there would be the objection of conflict regarding the 
inner self known from the Upanisadic sentences. 
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The view set forth in this verse is based on the following bhügya 
text: 


na hi ahampratyayavigayauyalirekena tatsüksi sarvabhulasthah sama 
ekah...vidhikinde tarkasamaye vā kenacidadhigatah ^ sarvasyütmà, BSB, 
I, i, 4. 


[8] 
Q + 
अज्ञातमथेमवबोधयदेव मानं 
aa प्रकाशकरणक्षममित्यभिज्ञाः | 
न प्रत्यगात्मविषयादपरस्य qu 
मानस्य संभवति कस्यचिदत्र युक्त्या॥ 


Wise men hold that a proof is that which makes known 
the unknown object; and, it is capable of revealing its 
object. This (definition) is not reasonably applicable to any 
proof except the one which has the inner self as its content. 


It is always the self that can be veiled by avidyd, for that alone is 
luminous. Everything else, is itself insentient, and needs no external 
cause for being obscured. Hence the self alone being veiled by avidyā 
is unknown in its specific nature. 


[9] 
aa पराग्विषयमेव हि मानजातं वेदावसानवचनानि तु वजयित्वा | 
यद्भोतिकं किमपि भोतिकगोचरं तद्रपप्रदीपकनिदरीनतः प्रसिडम्‌ ॥ 


All proofs except the Upanisadic sentences compre- 
hend the external objects. It is well known from the exam- 
ple of the lamp manifesting colour that anything made up 
of fundamental elements comprehends only a similar 
material thing.' 


l. vide: pratyaksadikam  bhautikamütragocaram, bhautikatve salt 
prakasakatvüt, rupaidiprakasakapradipavat, SS. 


1. तत्त्वप्रकाश — Mi, Bo. 
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[10] 
agaa किमपि लोकिकमीक्षितं तद्‌ 
व्यडु-येन तुल्यमबलोकितमत्र जात्या | 
दीपः प्रकाशकतया विदितो हि लोके 


SS A 


रूपेण तेजसतया azar: प्रसिद्धः ॥ 


In ordinary experience itis found that anything which 
manifests (an object) is similar to the object manifested, 
through the generic attribute. It is well known in the 
world that a lamp manifests colour, And it is found to be 
similar to colour, as both are made out of fire. 


pu] 
बुद्धिः समस्तविषयावगसे प्रवृत्त 
सापि 'प्रकाशविषयेण समानजातिः । 
gea भौतिकतया श्रुतिषु प्रसिद्धा 
Jang सापि खलु भौतिकगोचरैव ॥ 


The intellect gives rise to the knowledge of all objects, 


` and it is also similar in character to the objects it manifests. 


It is well known in the Vedic texts that the intellect is an 
element.' Hence it too has the elements as its objects. 


l. annamayarh hi saumya manah, Chind., VI, v, 4. 
[12] | 
एवं प्रमाणमखिलं बहिरथनिष्ठं वेदान्तवाक्यमपहाय यथोक्तहेतोः | 
न प्रत्यगात्मविषयं श्रृतिरप्युवाच स्पष्ट पराश्विवचसाथमिमं यथोक्तम्‌॥ 


In view of the arguments put forth above, all proofs 
except the Upanisadic sentences, comprehend the external 


1 p प्रकाश्यचि —B:, Bi D Ps Woe 
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objects and not the inner self. The Srutz too, in the passage 
—parijici, etc.,'—clearly states this view. 


l. The full £ru£ text is cited in the following verse. 


[13] 
पराश्चि खानि व्यतृणत्‌ खयंभूस्तस्मात्पराडः परयति नान्तरात्मन्‌ | 
कश्चिदीरःप्रत्यगात्मानैक्षदावृत्तचक्षुरमृतत्वमिच्छन्‌ ॥ 

The supreme self inflicted an injury upon the senses in 
creating them as comprehending the external objects; hence 
a man comprehends only external objects with them and 
not the inner self. But a man of self-control, longing for 


immortality, beholds the inner self with his senses with- 
drawn from external objects. 


This verse is from the Kathopanisad, IV, 1. 


[14] 
[S 1 
यत्‌ कमभाव 'मनपास्य निजप्रमेये 
संवित्तिसाधनतया जगति प्रसिडम्‌ | 
माने जडार्थेविषयं तदिहाभ्युपेयं 
न प्रत्यगात्मचिषयं कथितोपपत्तेः ॥ 
The proof which is well known as giving rise to the 
knowledge (of its object) by introducing the character of an 
object; to it' should be admitted as one comprehending 


the external objects; and it does not comprehend the self 
in view of the argument stated above.’ 


1. See SS, I, 241 and 249, 
2. See SS, IT, 10. 
DS VME RSIS. 


1. मनिवायं — B.. 
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DEFINITION OF A PROOF 
[15] 
a AS ज iar S = घ © = 

यत्तु प्रमाणमवधीये निजप्रमेये कमत्वमथमवबोधयितुं प्रवृत्तम्‌ । 
तत्‌ प्रत्यगात्मविषयं भवितुं क्षमेत तत्तत्वमादिवचनं न ततोऽन्यदस्ति॥ 

The proof which reveals its object without introducing 
the character of an object to it is capable of comprehen- 


ding the inner self; and that proof is the Upanisadic texts 
like tat tvam asi, etc., and none else. 


For details See SS, I, 241 and 249. 


[16] 

व a EN qd ae फुः जि = 
नाज्ञाततावगतिरस्ति जडेषु qd मेयेष॒ तत्स्फुरणकारणवजितत्वात | 
मानोदयान्न हि पुरा किमपीह मान नापि प्रमेयबलतो जडता हि तस्य | 

The knowledge that the insentient objects are un- 
known (that is, veiled by avidya) cannot be had before the 
rise of any proof, as at that time there is no proof to 
manifest the objects (themselves).' There is also no proof to 
give rise to it (namely, the knowledge that the insentient 
objects are veiled by avidyá) before the rise of any proof; 


nor is it known from the object itself, as the latter 1s 
insentient. 


l. It is impossible to have the knowledge that an insentient 


object is veiled by avidyz, if the insentient object itself is unknown. 
[17 | 
नाज्ञाततावगतये स्वयमेव Te 
मेयं समर्थमवबोधविलक्षणत्वात्‌ | 
नापि प्रमाणमवबोधकमस्ति किचि- 
न्मानोदयात्पुर इति स्फुटमभ्युपेयम्‌॥ 
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The external object itself, being insentient, is not 
capable of giving rise to theknowledge that itis unknown 
(that is, veiled by avidyd); and it should be accepted that 
there is no proof which could clearly reveal that the object 
is unknown, before the rise of any proof. 


avabodhavilaksanatvat — jadaivat, TB. 
[18] 


नाज्ञाततामनवगम्य पुरा प्रवेशा- 
न्मानस्य किचिदपि मानबलेन TEA | 
शक्नोति कश्चिदपि मानबलेन qe 
कि वा स्वभाव इति निश्चयहेत्वमावात्‌ ॥ 
Unless one knows that the object is unknown before 
the rise of any proof, one cannot say that that object is 
known through a proof. For there is no valid reason to 


prove whether the object is known through a proof or 
known intrinsically. 


münabalena boddhum — pramünabalenaiva jūtu tatha va 


vyavahartum, TB. 


See the following verses. 
[ 19 ] 
प्रक्षालनेन धवलं किमिदं बभूव 
कि वा पुरापि धवल स्वयमेव aen | 
इत्येवमेष न विवेक्लुमळं कदाचित्‌ > 
यो दृष्टवान्न मलिनं aud पुरस्तात्‌ ॥ 


One who (perceives a garment only when it is white 
and) has not seen it when it was dirty, can never 11100 
clearly whether the garment was naturally white before or 
it has become white after washing.. . .. .. 
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[ 20 ] 


एबं पुरानधिगतं यदि नानुभूतं मानेन बोधितमिदं प्रतिभाति मेयम्‌ | 
न स्त्रप्रकाशमिति शक्‍यमिदं Baad केनापि नेव तदवस्थतयेव zB I 


Similarly,if one has not the knowledge that an object 
is unknown (that is, veiled by avidyd) before the rise of any 
proof, then one cannot clearly know that the object is 
known through proof and not known intrinsically, for, 
one has seen the object only in its revealed state. 


Sarvajfiátman concludes that it cannot be said that the insentient 
objects are unknown (that is, veiled by avidyi). Hence avidya is not 


present in the insentient objects. 
[21] 


अज्ञातमर्थमवबोधयितं न शक्तमेवं प्रमाणमखिलं जडवर्लुनिष्ठम्‌ | 
कि लप्रबुडपुरुषं व्यतरहारकाले संश्रित्य संजनयति व्यवहारमात्रम्‌ ॥ 


Hence all proofs (except the Upanisadic sentences) 
which comprehend only external objects are not capable 
of revealing the unknown object. But in empirical activity, 
a proof depending on a person characterized by avidya 
gives rise to verbal usage (like ‘this is pot’ etc.). 


A proof is defined as one which reveals an unknown object. And, 
an object which is veiled by avidy is said to be unknown. As has been 
shown, the inner self alone is veiled by avidya and not the insentient 
objects. So the Upanisadic text alone can rightly be called a proof, as 
it reveals the unknown object, the self. And perception, etc., cannot 


be called ‘proofs’ as they do not reveal the unknown object, the self. 
resent in the consciousness delimit- 


But perception, etc., remove avidyā p 
he consciousness delimit- 


ed by pot, etc., and by the removal of avida, t 
ed by pot, etc., manifests itself and it (nam 
reveals the pot, etc. Thereby perception, etc., 
usages such as ‘This is pot’, etc., and this function alone answers to 


their validity. 


ely, the consciousness) 
give rise to empirical 
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vide: ghatüdyavacchinnacinnisthajnünanivrltya tadvyavahirahetutvam- 
eva tat praminyam, S. 
DISTINCTION BETWEEN REAL AND 
INDETERMINABLE OBJECTS 
[22] 
आबोधतः सकलमेव हि सत्यमिथ्या- 
भ्रान्तिप्रमाणबिनिवत्येनिवर्तकत्वम | 
स्वप्नेऽपि दृष्टमिदमेवमिहापि जाग्र 
त्काले भवत्वखिलमापरमात्मबोधात्‌ ॥ 


The distinction of real and unreal objects, erroneous 
and valid knowledge, and the object annibilated and the 
one which annihilates, is present in the dream state also, 
until one comes back to the waking state. Similarly, in the 
waking state also let such a distinction exist until the 
realization of the self. 


[ 23] 
स्वप्ने तप्तरिलाधिरोहणगता निश्रेयसोपायता 
मिथ्या ब्राझणतपेणादिनिल्या सत्या तथा लौकिकी | 
स्रक्‌ सत्या तदहिमृषैव विदितो निद्रानिवृत्तौ पुनः 
खप्ने दृष्टमशेषमेत्र वितथं ग्राह्यं तथा जागरे ॥ 


In the dream state, ascending the heated stone as the 
means to liberation is false, and feeding the brahmins as 
the means to prosperity is true. Similarly, (in that state) 
the thing related to ordinary life such as garland is true 
and the snake appearing on it is false. But, everything 
seen in dream becomes false at the cessation of sleep. 
Similarly, the objects seen in the waking state also become 
false (when the oneness of the self is realized). 


taptasilüdhiroharam bauddhagamaprasiddham, $. 
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[२४ 


श्रेयस्साधनताग्निहोत्रनिल्या सत्येति संगृह्यते 
मिथ्या तप्तशिलाधिरोहणगता शिष्टैः परित्यज्यते | 
cg सत्यतया स्थितैव तदहिमिथ्यैब तावडूवेत 
याबन्सूलतमोविदारणपट्विद्योदयो 'नागमत्‌ ॥ 


In the waking state also, as long as the knowledge of 
the self which is effective in dispelling the primordial avidya 
has not arisen, the orthodox men accept it to be true that 
the rite named agnihotra is the means to prosperity; and 
they discard it to be false, that ascending the heated stone 
is the means to liberation. Similarly, the rope is known to 
be true, and its appearing as serpent is false. 


OBJECTION:- ADVAITA VIEW IS IDENTICAL 
WITH VIJNANA - VADA 


[25] 
ननु शाक्यभिक्षसमयेन समः प्रतिभात्ययं च भगवत्समयः | 
यदि aang वितथं g कथं समयाविमौ न सदृशौ भवतः ॥ 


Indeed the doctrine of the venerable Sankara appears 
to be identical with that of Buddha. How are the two 
doctrines not similar, if the external objects are (admitted 
to be) false? 


[ 26 | 
यदि बोध एव परमार्थवपुः न बोध्यमित्यमिमत भवति | 
ननु चाश्रितं भवति बुडमुनेमतमेव कृतनमिह मस्करिमिः ॥ 


If it is accepted that consciousness alone is absolutely 
real and not the objects, then indeed the doctrine of 
MT S r क BARA 

1. नागमात्‌ — Ms, Pa, Ba, Ti 
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Buddha alone is completely followed by the religious 
mendicants (that is, the followers of Sri Badarayana). 


In the following verses, Sarvajfiitman refutes the contention set 
forth in this verse, namely, that the doctrine of Advaita is similar to 
that of Buddha. 


See Introduction pp., 123—125. 
DISTINCTION BETWEEN ADVAITA AND 
VIJNANA - VADA 
[27] 
ननु मातृमानविषयावगतीरपरस्परं प्रति विभागवतीः | 
उपयन्‌ भदन्तसुनिना सदृशः कथमेष वैदिकसुनिभेवति ॥ 


How does this sage of Vedic order become similar to 
Buddha, as he (the sage of Vedic order) admits that the 
knower, proof, objects, and knowledge are mutually 
disparate? 


It should be noted here that the Vijhana-vada school of Buddhism 
admits that knowledge alone is true and the knower, object, and proof 
are its forms and they are not mutually different. 


[28] 
परमात्मसश्रयतमोजनितं प्रविभक्तमेव तु परस्परतः d 
स्थिरमभ्युपेतमिह नः समये ननु मातृमानविषयप्रश्रति ॥ 


Indeed it has been admitted in our system that the 
knower, means, and objects of knowledge, etc., are per- 
manent (till the realisation of the self) and they are produc- 
ed by avidyà abiding in the self and are mutually different. 


[29] | 
तमसा विनिर्मितमिदं सकल चतुरः स पश्यति परः पुरुषः | 
अविकारिबोधवपुरठ॒यकः करणेविना सकलसाक्षितया ॥ 
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The supreme self is of the form of immutable consci- 
ousness and is absolute. As the witness of all, it perceives 
all these four factors, (namely, knower, knowledge, its 
means, and object) without any instruments (such as sense 
of sight, etc.). 


[30] 


निजमायया परिगतः पुरुषः परतन्त्रया तु निजया प्रभया | 
परिकल्पितं सकलमाकलयन्‌ स हि साक्षितासुपगतो भवति॥ 
The self being associated with the subservient avidyd 


perceives with its own light the entire universe superim- 
posed on it and thus becomes the witness of all. 


akalayan—pasyan, TB. 
[31] 


ग्राह्मग्राहकयोः स्थिरत्वगमनी तत्मत्यभिज्ञा प्रमा 
नोपापत्स्यत चेदसेत्स्यदपि नो सिद्धान्तयोस्तुल्यता | 
सा निर्वेक्ष्यति सिध्यतीति 'जगतः A खख्पात्मक 
A j [S 
चैतन्यस्य च भडःगुरत्वमिव मे सवस्य ते दशने ॥ 


If recognition that substantiates the permanence of 
the matter and self were not reasonable, then (matter and 
self should be held as momentary and as such) the simi- 
larity between our doctrines would be established. But 


recognition (as a procf) holds good, and just as in your 


(Buddhistic) view momentariness is the characteristic of 
ew permanence which is the 


everything, similarly in our vi 2 र 
nature of the universe and the self is established. 


For details regarding the concept of pratyabhijna, see Vivaranapra- 


2258660460 PES किल स्स्स pp. 91-96. 


le नयतः = lin lo 
54 
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OBJECTION—WAKING AND DREAM STATES 
ARE IDENTICAL 
[32] 


ननु कल्पितं यदि हि जागरितं बद्‌ कीदृशी खलु विलक्षणता | 
स्वपनादमुष्य भवतोऽभिमता परिकल्पितत्वसुभयोस्तु समम्‌ ॥ 

If you accept that the objects of the waking state (also) 
are superimposed, then tell me the manner in which they 


differ from (the objects of) the dream state. Yor both alike 
are superimposed on the self. 


DISTINCTION BETWEEN THE WAKING AND 
THE DREAM STATES 
[35] 
न प्रमातरि सति प्रबाध्यते जागरः स्वपनदृष्टवस्तुवत | 
मातृमानविषयोपलब्धिभिः साकमेव quet निराकृतेः ॥ 
The objects of the waking state, unlike the objects of 
the dream state, are not annihilated when the knower exists, 
For avidyd is annihilated only along with knower, proof. 
objects, and knowledge. 
[ 34 | 
* : 
देशकालपुरुषेरवस्थया जागरस्य खलु कारणं तमः | 
साकमेव सहसा निरस्यते वेदवाक्यजनितात्मसंविदा ॥ 
Avidyà which is the cause of the waking state is annihi- 


lated along with place, time, knower, and the three states 


(of waking, dream, and deep sleep) by the realization of the 
self arising from the Upanisadic sentences, 
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[ 35 ] 
CACHE रञ्जुसपेबद्देशकालपुरुषेष बाध्यते | 
जागरः पुनरयं तथाविधं बाधकं न लभतेऽसमीक्षणात्‌ ॥ 
The objects seen in the dream state, like the serpent 

appearing on the rope are annihilated when the place, time, 
and the knower exist. But the objects in the waking state 
do not experience this kind of stultification, as it is not 
‘observed to be so (either by perception or by any other 
proof). 


[ 36 ] 
० c 
तेन सत्यमिह जागरं fag: खप्नविभ्रमविरुडधमेकम्‌ | 
[S 
आपरात्मपरमार्थदर्शनात तेन बाधितपुने सत्ववचित्‌ ॥ 
Hence as the waking state is of a different nature from 
the erroneous dream state, it is held to be real until the 


realization of the supreme self. Being annihilated by it 
(namely, the realization of the self), the waking state 1s no 


more real. 
[37 | 
तत्र सत्यमनृतं च मेदतः प्रत्यगात्मतमसा बिकल्पितम्‌ | 
प्रक्षिणोति परमात्मवस्तुगा बुद्धिवत्तिविचालिनी सती ॥ 
The mental state of the form of the supreme self, free 
from any impediment, completely annihilates the waking 


and dream states which are (respectively) superimposed as 
real and unreal’ by avidyG abiding in the selr. 


l. See SS, II, 33-5. 
[38] 
नित्यबरोधपरिपीडितं जगद्विभ्रमं नुदति वाक्यजा मतिः । 
वासुदेवनिहतं धनञजयो हन्ति कौरवकुलं यथा पुनः ॥ 
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Just as Arjuna destroys the race of the Kauravas that 
has already been destroyed by Lord Krsna, similarly the 
knowledge of the self arising from the Upanisadic texts 
dispels the illusory universe which has already been deprived 
of its reality by the ever conscious self. 


The universe which is superimposed on the self has no separate 
reality apart from the self. Hence it is figuratively stated here that the 
reality of the universe has already been taken away by the self. And, 
the knowledge of the self dispels the appearance of the universe. And 
this idea is corroborated by the illustration. of Arjuna killing the 
Kauravas who are already killed by Krsna. 


vide: BhG, xii, 3. 


DISTINCTION BETWEEN THE REAL AND 
INDETERMINABLE OBJECTS IS POSSIBLE 
ONLY IN ADVAITA 


[39] 
सत्यमेवमनृत च ge ब्रह्मवादिसमयाहहिः पुनः | 
सत्यतो यदि प्रथङ मुषा भवेत्‌ सत्यमेव तदपि प्रसज्यते ॥ 


The distinction of the real and the unreal in this way 
is not possible in any school other than the one of the 
Advaitins. Ifthe unreal were different from the real then 
it follows that that also is real. 


If silver that illusorily appears in the nacre is said to be different 
from a real object, then ‘difference’ exists in the silver and in the real 
object. The silver is known as dharmi or the substratum while the real 
object is known or fratiyogin or counter-correlative. As the substratum 
of difference whose counter-correlative is real, cannot be unreal, the 


illusory silver which is the substratum of difference should be held as 
real. 
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[ 40 ] 

सत्यतो यदि मृषा न भिद्यते सत्यमेव सुतरां त 

न हुयात्मकतयानृत मतं पक्षयोः कथितदूषण्वयात्‌ ॥ 


fos 


दष्यताम्‌ | 


~ 


If the unreal object were not different from the real 
one, then let it be well accepted that that (unreal object) 
also is real. Nor is it (namely the unreal object) accepted 
as different from and identical with the real object; for 
there would arise (the contingency of) the two defects poin- 
ted out in the two views (namely, the unreal object is iden- 
tical with the real object and different from the real object). 


If the unreal object is different from the real obiect, then the un- 
real object also should be held as real (See Notes on SS, II, 39). If 
it is identical, then also the unreal object is real. 


[41] 
वेदवाक्यविषयस्य सत्यता बुदधवाक्यविषयो मषा भवेत्‌ । 
e 
इत्यदः कथयितं न शक्नुयात्‌ ब्रह्मवादिसमयाहहिमुखः ॥ 
One whose mind is directed towards a school other 


than that of the Advaitins cannot maintain that the sense 
of the Vedic scripture is true and the sense of the Buddhistic 


scripture is false. 
[42] 
सत्यमेवमनृत॑ च भेदतः कल्पितं भवतु वणिताज्नयात्‌ | 
तत्र तदघटयितं हि शक्यते नेतरत्र कथितोपपत्तिभिः ॥ 
In the light of the arguments mentioned before,’ let the 
real and the unreal objects be superimposed (on the self) 
as mutually different. In the view of the Advaitins the 
difference between the real and the unreal objects can be 


explained; but not in any other system, in view of the argu- 
ments put forth before.’ 
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l. SS, II, 33. 
2. SS, II, 39-40. 


[ 43 | 
व्यावहारिकमतोऽत्रगम्यतां मानजातमखिल न तात्त्विकम | 
बाह्यवस्तुविषयं विरोधतोऽवुद्भबोधविधिशक्त्यसंभवात्‌ ॥ 
As there would be contradiction (with the sruti text, 
pardhict, etc.), any proof which comprehends the external 
objects cannot reveal the unknown object, (namely, the self) 


and hence let it be understood that all the proofs reveal the 


objects that are empirically real and not the object that is 
absolutely real. 


1. See, SS, II, 13. 
[44] 
एवं तत्त्वविनिवेदनशक्तियोगः 
संभाव्यतेऽनधिगताधिगतेरयोगात्‌ । 
मानान्तरस्य सकलस्य ततश्च तेन 
बाधस्त्रयीशिरसि वणेयित्‌ं न राक्यः॥ 


Thus none of the proofs (with the exeeption of the 
Upanisadic sentence) are capable of revealing the reality 
(that is, the self), as they cannot manifest the unknown 
object. Hence it is not possible to speak of the stultification 
of the Upanisadic teaching by any other proof. 


PERCEPTION DOES NOT REVEAL THE REALITY 
[45] 
आरम्भणादिवचसा खलु निर्विकल्प 
प्रत्यक्षबुद्धिमनुसृत्य deme: | 
आभासतां मुनिरुवाच तदास्य भावो 
विज्ञायते Gent गुडजिहिकायाम्‌ ॥ 
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The sage (Sri Badarayana) has stated in the aphorism, 
(tadananyatvam) drambhana ($abdádibhyah) that the perception 
of causal substance is valid and the perception of modifica- 
tions is false. From this it is clearly known that the sage 
has in view the maxim of tongue coated with sugar. 


Just as a mother coats her child's tongue with sugar before giving 
an unpalatable dose of medicine, so the author of the sūtra, on the 
strength of the Sruti text — vücürambhanam viküro nümadheyam, mrttiket- 
yeva satyam (Chānd., VI, i, 4) gives in the sūtra — tadananyatvamı Gram- 
bhanasabdadibhyah (IT, i, 14) the first impression that the products like 
jar, etc., are names only, while there exists no such thing as a modifica- 
tion; and the cause, that is, the clay alone is true. But his intention is 
that the entire body of products including clay, etc., has no existence 
apart from the self; and the self alone is absolutely real. 


vide: brahmavyatirekena karyajütasyabhava iti gamyate BSB, 11, i, 14. 
i. nirvikalpapratyaksabuddhih — Kkürajamütrasya pratyaksabuddhih. 
ii. vikalpabuddhih — gha{adivikdrabuddhth, SS. 


[ 46 ] 


सत्संप्रयोग इति जैमिनिरप्युवाच 
agen तदुभयोः सममेव विद्यात्‌ | 

आपाततस्तदथ युक्तिनिपीडितं सत्‌ 
सन्मात्रसंविदि निषीदति निविशङ्कम्‌ ॥ 


Jaimini too has stated the definition of perception 
Salsamprayoge, etc.,' that equally applies to the two kinds of 
perception, only superfically. But on examination it 15 
found that the definition indisputably fits in with (giving 
rise to) the knowledge of mere self (the cause). 

l. vide: satsamprayoge purusasyendriyandi 


buddhijanma tatpratyakgamanimittam vidy 
(Jaimini-sutra, I, 1, 4.) 


amanopalambhanatuat, 
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2. The perception of the causal substance and the perception of 


modifications. 


[47] 


तत्रापि दुघेटमवेति यदा तु तत्त्व- 
बोधं विवक्षति asa विकल्पजालम्‌ | 
कि कारणं बदति येन स तत्त्वगामि- 
विज्ञानमथथमवबोधयदप्रबुद्धम ॥ 


When he considers that this definition is incompatible 
with rference to the (objects of the) two kinds of perception, 
he leaves out the perception of matter and intends the 
knowledge of the self. How is this known? For he says that 
that knowledge alone which has for its content the unknown 
object comprehends the reality. 


[ 48 ] 


AARI हि भगवानयमप्रबुद्धमर्थ प्रमाणविषयं कथयांबभूव | 
अत्राह तत्र ननु TANG प्रमाणं तत्त्वार्थगामि कथितं न परात्मगामि ॥ 


Venerable Jaimini has stated in the sūtra, autpattika,' 
etc., that the unknown object is the content of a proof. 
Now it is objected that there it is said that the proof of 
religious rite (namely, the injunctive texts) alone reveals the 
unknown object (religious rite) and not the proof of the 
self (namely, the Upanisadic passages). 


l. autpattikastu Sabdasyarthena sambandhah tasya jiianamupadesah 
avyatirekasca arthe anupalabdhe tathramanam badarüyanas yanapeksatvàt, 


Jaimini-sütra, I, i, © 


tatlvarthagami-anadhigatarthabodhakam, AP. 
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[ 49 ] 
सत्यं यदाह्‌ पितृमान्‌ व्यवहारदष्टि- 
माश्रित्य तत्कथितवान्प्रकृतोपयोगात। 
दूरप्रसारितनिसृष्टनिगूढभाव- à 
स्तहादरायणमतानयनात्मतीमः ॥ 


What you, a person of well-trained intellect, have said 
is true. From the empirical stand-point, Jaimini' has said 
(that the injunctive texts are valid in respect of religious 
rite) as it is applicable to the context (namely, enquiry into 
the religious rite). But we learn from his reference to the 
view of Sri Badarayana’ that he has a natural but well- 
concealed import in the sense that is elucidated in the 
Uitara-mimdainsa. 


Religious rite, being insentient, cannot be characterized by avidya. 
Hence the injunctive texts which are said to be its proof do not reveal 
the unknown object and as such they are not valid in the strict sense 
of the term. Hence itis said that Jaimini has said from the empirical 


stand-point that they are valid. 

l. vide: Faimini-Sitra, 1, 195: 

9. In the Utiara-mimamsa, Sri Badarayana holds that the Upani- 
sads are valid in respect of the self which is unknown (that is, veiled by 
avidya). 

[ 50] 
९ प्र ^ 
द्रष्टन्य इत्यपि विधिन विधिप्रमेय- 
मात्मानमेव विनियच्छति तत्कुतश्चत्‌ | 
अज्ञातता च परमात्मन एंव यस्मा- 
९ कह 
gaa कतृवरावति न qid तत्‌ ॥ 
The term drastavyah' is not injunctive in (character). 
It presents the self alone as the object of the proof (namely, 
the Upanisads) Why is it so? It is because the self alone 
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is unknown (that is, veiled by avidyà) and its knowledge 
B o 
is not dependent on human agency. 


l. The term drasíavyah is present in the sentence — img vi are 
drastavyah, Brh., IV, v, 6. 


[51] 
अहे कृत्यतृचश्च पाणिनिवचः स्पष्टं विधत्ते यत- 
स्तस्मादशनयोग्यतां बदति नस्तव्यो न तत्त्वान्तरम| 
तस्मादात्मपदाथमात्रनियतं मेयत्वमेकान्ततो 
दएव्यादिवचो वदत्यनुभवादज्ञात आत्मा यतः ॥ 


As the aphorism of Panini arhe krtyatrcaśca' clearly 
conveys (the sense of fitness), the gerundive suffix /avya 
conveys the sense that the self is fit to be known, and not 
any other sense. The sentence drastavyah’, etc., conveys as 
its import, the knowability exclusively present in the self, 
as the self alone is experienced to be unknown (that is, 
veiled by avidyà. 

l. Pünini-Sutra, IIT, iii, 169. 

2. Brh., IV, v, 6. 

ekantatah —tütparyatah, TB. 


[ 92] 
रूप्यादिविभ्रममपेक्ष्य हि शुक्तिकादो 
सत्संप्रयोगजनितेव तु बुडिवत्तिः | 
तामप्यपेक्ष्य सति संहतसबभेदे 
सत्संप्रयोगजनिता मतिरभ्युपेया ॥ | 


The mental state of the form of shell, etc., may be 
regarded as arising from the contact of sense of sight with 
a real object (shell) only when contrasted with the menta 
state of illusory silver. But when contrasted with the mental 
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state of shell, the mental state of the self which is free from 
any difference should be accepted as arising from the 
association of the sense (that is, intellect) with a real object 
(the self). 

Shell is more real than the illusory silver. Hence its perception 
arises from the contact of sense of sight with a real object — shell. 
But the self is more real than the shell. Hence its knowledge alone, 
when contrasted with the knowledge uf shell, should be accepted as 
arising from the association of sense (that is, intellect) with the absolu- 
tely real object. It should, however, be noticed here that from the 
stand-point of other schools, it is said that the knowledge of the self 
arises from the association of the intellect with the self. 

vide : atra ütmamateh satsamprayogajanyatvam pararityd uktam, SS. 

According to Advaita, the knowledge of the self arises from the 
Upanisadic texts. See SS, III, 295. 


[953] 
वेदान्तवाक्यजनितां परमात्मबुडिः 
वृत्ति व्यपेक्ष्य पुनरत्र न काचिदस्ति । 
सत्संप्रयोगजनिता भुवनत्रयेऽपि 
बुडिस्तमोबिरचितं हि जगत्समस्तम्‌ ॥ 


Apart from the knowledge of the self arising from the 
Vedantas, there is no knowledge in the three worlds (which 
may be regarded as) arising from the association of the 
senses with the real object; for, (there is no real object 
except the self), as everything (apart from the self) in the 
universe is the creation of avidyd. 


[ 54 | 
धर्मे पि तत्त्वमतिरेव तु चोदनायाः 
सत्त्वादिवस्तुनि यथाक्षनिबन्धना धीः । 
अज्ञाततापि सदृशी व्यवहारकाले 
तत्त्वावबोधसमये न ठु तत्त्वबुडिः ॥ 
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Just as the perceptual knowledge of the existent objects 
is real (from the empirical standpoint) so also the know 
of religious rite arising from the injunctive text is (empiri- 
cally) real. In empirical activity both (religious rite and the 
existent objects) are unknown. But at the time of the reali- 
zation of the self (the knowledge of religious rite and exis. 
tent objects) 18 no longer real. 


led ge 


[55] 
आरम्भणादिविचनं सकलं प्रवृत्त प्रत्यक्षबुडिविषयादपहतंसुच्चै: | 
तत्त्वं यथोदितनयेन विवतंबादमाश्रित्य सत्यपरिणामनिवारणेन ॥ 


The $ruti text—vdcarambhanaiin,' etc., by discarding the 
theory of transformation and adopting the theory of trans- 
figuration is intent upon totally depriving the perceptible 
objects of reality. 


l. vacarambhanarh oiküro nimadheyam, Ghind , VI, i, 4. 


BASIS FOR THE ACCEPTANCE OF 
THE PARINAMA-VADA 


[ 56 | 
"S Q 
वाक्यप्रवत्तिमनुसृत्य च सूत्रकारः सिडान्ततामनयदत्र वित्रतेवादम्‌ | 
तत्त्वप्रकाशनविधावपहत्य झाक्तिमारम्भणादित्रचनादपरप्रमायाः ॥ 


Following the import of the text (found in the begin- 
ning)' and on the strength of the text vdcadrambhanam, etC., 
the author of the Brakma-siitra deprives the other proofs of 
their capacity to reveal the real object. Thus he puts forth 
the doctrine of transfiguration as his final conclusion. 

l. jyenüérutam Srutam bhavati, etc., Chand., VI, i, 3. 

925 vücüárambhanam viküro nimadheyam, ibid , VI, i, 4. 


For details see Introduction, p. 122. 
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[57] 


LÀ Q e 
आरम्भ संहतिबिकारविवतवादानाश्रित्य वादिजनता खल वावदीति | 
* = दौ * ° 
आरम्मसंहतिमते परिहत्य वादौ द्वावत्र संग्रहपदं नयते मुनीन्द्रः ॥ 
The disputants frequently argue in favour of the theo- 
ries of creation, aggregation, transformation, and transfigu- 
ration. The venerable sage accepts the two theories (trans- 
formation and transfiguration) by discarding the theories of 
creation and aggregation. 
[58] 
8 वि - MSN त्र ९ ` `^ 
तत्रापि पूवसुपगम्य बिकारवादं भोक्‍्त्रादिसूरमवताय विरोधनुत्त्य | 
iN > NN 
Tada व्यवहतेः परिरक्षाणाय कर्भीदिगोचरविधावृपयोगहेतोः ॥ 
The author of the sūtra, in order to remove the conflict 
(of the Upanisadic teaching with perception), and to pre- 
serve empirical activity necessary to carry out the injunc- 


tion of rituals, etc., accepts the theory of transformation 
and introduces the sūtra — bhoktrapatteh, etc.’ 


l. vide: bhoktüpatteh avibhügascet syallokavat, BS, 11, i, 13, 


For details see Introduction, pp. 122-3. 
[59] 


^ सूः con 2 
साक्षादिहाभिमतमेव विवतेवादमाहत्य सूचयति पूवमपक्षमाणः | 
आरम्भणादिवचनेन विवर्तवादं शक्नोति वक्‍तुसुदिते परिणामवादे ॥ 


The author of the Brahma-siitra conclusively puts forth 
the doctrine of transfiguration alone as his final view as 
contrasted with the doctrine of transformation. But the 
theory of transfiguration could be maintained in the sutra, 
tadananyatvamarambhanaSabdadibhyah only when the theory 
of transformation has been stated (as a prelude to it). 
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[ 60 ] 


e. क़ c iq 
आरुह्य भूमिमघरामितराधिरोढ शक्येति शास्त्रमपि कारणकार्यभावम | 
उक्त्वा पुरा परिणतिप्रतिपादनेन संप्रत्यपोहति विकारमृषात्वसिड-ये ॥ 

Only after having ascended the ground floor one can 
mount the next floor. (In accordance with this principle) 
the Upanisadic text also states the theory of transformation 
first and thereby brings out the relation of cause and effect. 


Later it rejects the theory of transformation in order to 
establish the unreality of the modifications.' 


1. See SS, IT, 67. 
[ 61] 
[S [S 
विवतंबादस्य हि पूवभूमिवेंदान्तवादे परिणामवादः | 
व्यवस्थितेऽस्मिन्परिणामवादे स्वयं समायाति विवतेवादः ॥ 
In the doctrine of the Upanisads, the theory of trans- 
formation is a prelude to the theory of transfiguration. 


When once the theory of transformation is presented, then 
the doctrine of transfiguration naturally follows. 


See Introduction, p. 123. 
[ 62 ] 
S AN ° 
उपायमातिषठति qaam sre यथैव | 
quet A e A 
seem विवतेसिङःचै Gerad वदतस्तथैव ॥ 
Just as men pursue the means with keen desire (0 
achieve the end, the Sruti text and the venerable sage 


d= DAZ = E 
(Sri Badarayana) speak of the theory of transformation in 
order to establish the theory of transfiguration. 
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[63] 


आरम्भव दः कणभक्षपक्षः संघातवादस्तु भदन्तपक्षः | 
सांख्यादिपक्षः परिणामवादो वेदान्तपक्षस्तु Badae: ॥ 
Kanada advocates the creationist theory, and the 
Buddha, the theory of aggregation. The Sankhya and 


others advance the theory of transformation, while the 
Vedantins (Advaitins) the theory of transfiguration. 


sünkhyadi — sünkhyah kapilah, adipadat patanjalih, SS. 
[ 64 | 
विकारवादं कपिलादिपक्षमुपेत्यवादेन तु सूत्रकारः | 
श्रुतिश्च संजल्पति पूर्वभूमौ स्थित्वा विवतेप्रतिपादनाय ॥ 


The author of the Brahma-siitra and the $rutz texts, as 
a preliminary stage, accept for the sake of argument the 
view of Kapila, namely, the theory of transformation, and 
speak of it in order to propound the theory of transfigura- 
tion. 


[ 65 ] 
~ न्न = Ss 
अभेदिनः सावयवस्य सत्यविचित्ररूपान्तरदशकत्वम्‌ । 
वदन्ति धीराः परिणाममस्या वसुन्धराया इव सत्यसृष्टिम ॥ 
Wise men hold that the production of real and varied 
objects from the one composite object is transformation, 
like the production of plants from the earth. 
[ 66 | 
| e 
अभेदिनो निविकृतेरनेकमृषास्वरूपान्तरदरांकत्वम्‌ | 
^ ्द्रमेद 
adas इह प्रसिडस्तरङ्गभेदादिव AAT Il 
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The appearance of many unreal and varied forms 
from an immutable object is well known to be transfigura- 
tion, like the (appearance of) different moons owing to 
different waves. 


UPANISADS ADMIT ONLY THE VIVARTA-VADA 
[67] 


अहं प्रजायेय बहु स्वयं स्यामित्यादिनादो परिणामसुकत्वा | 
(MO 
विकारमिथ्यात्वमथ aa विवतवादं श्रुतिरानिनाय ॥ 


The $ruti text, stating the theory of transformation 
first in the words ‘Let me be born and multiply’ and then 
stating the unreality of modifications, establishes the theory 
of transfiguration. 


The sruti text bahu syām prajdyeya, (Chznd., VI, ii, 3) states the 
theory of transformation. 


Then the Upanisadic text —- 


yadagne rohitam rüpam tejasah tadrüpam, yacchuklam tadapam, jatky- 
snam tadannasya apigidagneragnitvam, vacarambhanam viküro namadheyam 
trini rüpünityeva satyam, (Chand., VI, iv, 1) states that the modifications, 
that is, fire, etc., are indeterminable. Thus the sruti text indicates that 
fire, etc., are the unreal modifications or the transfigurations of the 
self. 


[ 68 | 


मायाश्रृतिस्मृतिवचः सकलं तथा च वस्तुत्वमदनपरं घटते [aad | 
S e ~~ 6 
सवस्य कारणविकारत्रिभागभाजः प्रागाहतस्य परमाथतया si: ॥ 


The Sruti' and the smrti texts which declare ८०१७८ 
(to be the material cause of the universe) befit the doctrine 
of transfiguration by depriving the universe of reality — the 
universe, which is differentiated as cause and effect an 
which is taken to be real on the basis of its perception I 
the pre-realization state. 
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I. vide: indro müyübhih pururupa 1yate, Brh., IT, xv, 19. 
2. vide: prakrtim svtm adhisthiya sapibhavamyüima-müyaya, Bh.G. 
IV, 6. 
REFUTATION OF THE SAMGHATA-VADA 
| 69 ] 
सघातवादसुपगम्य तु तत्र पक्ष 
गी न्त्रभाब S 
संहन्त्रभाब इति सूत्रकृदाह दोषम्‌ । 
स्थायी भदन्तसमये न हि कश्चिदत्र 
संघातसंजननशक्तिसमन्वितोऽस्ति 
The author of the Brahma-sitra refers to the theory 
of aggregation' and points out the absence of the uniting 
factor as a defect in that theory. For there is no permanent 


uniting factor possessed of the power to bring about the 
aggregation. 


1. BS,II, ii, 18. 


For details see Introduction, p. 112. 


REFUTATION OF THE ARAMBHA-VADA 
[ 70 | 
आरम्भवादमुपगम्य तदीययुक्तेस्त्मक्रियामबुसरन्‌ व्यभिचारमाह | 
DQ ° O AG e . ज ड्‌ ~ 
वैशेषिक प्रति महद्ग॒दिदं हि iei यद्वापि दीधेवदिदं जडमित्यनेन ॥ 


The author of the Brahma-sütra states the theory of 
creative evolution and points out to the Veisesika the con- 
tradictions in his arguments from his own standpoint. It 
should be understood that just as the visible size and length 
(arise from the invisible size and minuteness), the insentient 
universe (originates from the sentient Brahman). 
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According to the Vaisesika, from invisible atoms and from 
minute and invisible binary compounds, ternary compounds which 
have visible size and length are produced. Similarly, the insentient 
universe could arise from the sentient self. The author of the Brahma- 
sütra examines the Vaisesika theory in the aphorism—mahad-dirghavadva 
hrasvaparimandalübhyüm (IT, ii, 11). The terms hrasva and parimandala 
respectively refer to ‘minuteness in length’ existing in the binary com- 
pounds and the ‘invisible size’ present in the atom. Mahat and dirgha 
convey the ‘visible size’ and ‘visible length’ existing in the ternary 
compounds and other higher products. 


[ 71 | 
हस्वारब्घं च्यणुकमणुभिस्तद्वदारब्धमेतद्‌ 
हृस्वं नो तन्न च तदणुवत्संमतं dada | 
९__९ : 
सव कार्य गगनधरणीमध्यगं चेतनोत्थं 
निश्चित्क नो जडिमघटितं युक्तमित्याचचक्षे ॥ 

The author of the Brahma-sütra says that just as the 
ternary compound, produced from the binary compounds 
(that have invisible size and minuteness) is not accepted as 
having invisible size and minuteness, it is reasonable that 
the universe originating from sentient Brahman is (not 


accepted to be sentient) but devoid of consciousness and 
hence insentient. 


[ 72 ] 
gana कारणद्वित्वहेतोजाते नेते पारिमाण्डल्यहेतो: | 
दीघे . aa ° ~ हेतो 
त्वं यद्यच्च दोघे महत्त्वं द्रव्ये ते द्वे कारणत्रित्वहेतोः ॥ 
The invisible size and minuteness present in the binary 
compound arise not from the atomic size (present in its 


cause, namely, atom) but from duality existing in its cause 
that is, two atoms). Similarly, the visible size and length 
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present in the ternary compound originate from triplicity 


. of its cause (that is, three binary compounds).' 


l. vide: küranabahutwüt-karanamahattvàt pracaya-visesat ca mahat, 
Vaisesika-sitra, VII, i, 9. 


[73 | 


IE जन्म परमाणयुगात परिमण्डलादिति कणादमतम्‌ | 
ow ट + A 
A —— क़ — : c EN व 
व्यणकत्रयाल्यणुकजन्म पुननियम न कश्यपसुतों वदति ॥ 

The view of Kanada is that a binary compound arises 
from the combination of two atoms of invisible size and a 
ternary compound from (the combination of) three binary 
compounds. Nevertheless, Kanada does not maintain this 
rule of causality regarding the effect ‘visible size’ and 
‘length’ present in the ternary product from ‘invisible size’ 
and minuteness present in its cause — the binary product.’ 


1. See the previous verse. 
[74] 
व्द्यणुकत्र्यणकव्यपाश्रय परिमाणं प्रति कारणाश्रयः | 
न तु कारणमिष्यते qaaa वयं जिगीषवः ॥ 


The quality inhering in the cause is not considered as 
an invariable antecedent to the size existing in the binary 
and the ternary compounds. Having this as the ground, 
we are desirous of vanquishing you. 


[ 75 ] 
यदि कारणसंश्रयादगुणात्‌ व्यणुकादेः परिमाणमिच्छति | 
व्यणकादिसमाश्रये तदा परिमाणेऽतिरायो विरुध्यते ॥ 


of the size of 


If the Vaisesika accepts the origination 
ds and other 


the binary compounds (the ternary compoun 
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higher products) from the quality existing in their Cause 
5 ff o B nD 1 i 

then the difference in the size existing in the binary com. . 


pounds, etc., (from the one existing in the cause) would be 
open to contradiction. 


[ 76 ] 
परिणामवादसुपगम्य तथा र्चनाचयसंभवसुवाच सुनिः । 
परमेश्वरं न हि विना घटते जडरूपवस्तुपरिणाम इति ॥ 


Similarly, the author of the sūtra refers! to the theory 
of transformation (of the insentient prakrti into the universe) 
and points out that it is impossible to explain the orderly 
arrangement (of the universe on the basis of that theory). 
For it is not fitting that there is transformation of the 
insentient object without (the control of) God. 


l. BS, I, ii, 1. 
METHOD OF REFUTATION OF THE 
RIVAL THEORIES 
i [77] 
क्‍्वचिदभ्युपेत्य कथनं कुरुते परपक्षदूषणकथावसरे | 
निजपक्षदोषपरिहारपरः क्वचिदभ्युपेत्य वदतीह fi: ॥ 


While refuting the views of other systems, the author 
of the Brahma-sittra refers to certain views only to refute 
them. But he adverts to certain other views to answer the 
objections raised against his views, 


See the following verse. 
[78] 


परपक्षनिषेधमाचरन क्‍्वचिदड़ीकरणं करोति सः | 
परद्शितदोषनुत्तये कंवचिदित्येष विशेष इरितः ॥ 
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The author of the PBrahma-sütra introduces certain 
views to refute them. But he refers to some other views to 
meet the objections pointed out against his view by the 
other schools. And this is the difference. 


The theory of aggregation is referred to only to be refuted. But 
the theory of creation (@rasnbha-vada) is examined to meet the objection 


how the insentient universe arises from the sentient self. 
[ 79 | 
मोक्त्रादिसूत्रे परिणामवादमाश्रित्य तद्वादिभिरक्तदोषम्‌ | 
समादधानो मुनिराह तस्मात्‌ सिदान्तसिडिः gaara ॥ 


4 


In the aphorism bhoktrdapatteh, etc.,' the sage (Badara- 
yana) answers the objections of the opponents from the 
view-point of the theory of transformation. He, however, 
states his final view in the next aphorism.” 


1. BS, II, i, 13. s Bs JUL, ro; Mete 
[80] 
; पू c 
प्रत्यासन्ना परिणतिरियं विप्रकृष्टस्तु पूवः 
संघातादिः सकल उदितो वेदसिडान्तसिडः | 
एतावत्त्वादियममिमता सूत्रकारस्य भाति 
भ्रान्तिभ्रष्टस्फुटनिजमनः कोरालानां नराणाम्‌ ॥ 
The theory of transformation is very near (0 the esta- 
blishment of (the theory of transfiguration which is) the 
final view of the Vedantas;' and the theories of aggregation, 
etc., referred to before, are remote. On this ground, it 
Seems to some men who have lost through ignorance their 


clear discriminating faculty that the theory of transforma- 
tion is quite acceptable to the author of the sūtra. 


l. cf: sa ca (pradhanaküranavadah) kürya-karagna-ananyatvabhyupa- 
gamit pratyasanno vedantavadasya, BSB, I, iv, 28. Here the term fra- 


dhinakaranavada refers to the theory of transformation. 
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THREE POINTS OF VIEW 
[ 81 | 
आरोपदृष्टिरपवादकदृश्रिवं व्यामिश्रदृष्टिरिति दृष्टिविभागमेनम | 
dya सूत्रकृदय पुरुषं मुमुक्षं सम्यक्‍प्रबोधयितुसुत्सहते क्रमेण ॥ 
* The author of the sutra endeavours to enlighten casily 
and gradually the spiritual aspirant who longs for liberation, 


by adopting three distinct views, namely, superposition, 
negation, and the blend of these two. 


samyak—aklesena, SS 
| 82 | 


X 
आरोपदृष्टिरदिता परिणामदृश्द्विंतोपशान्तिरपवादकदृश्रिन्त्या | 
IS मि 

मध्ये विवतेविषया हयमिश्रदृष्टिव्यामिश्रदृश्रिघरोत्तरममिभावात्‌ ॥ 

The view of superposition mentioned (in the previous 
verse) points to the theory of transformation; and the view 
of negation which is the ultimate refers to the realization of 
the self that annihilates all duality. The blend of these two 
views suggests the theory of transfiguration and it comes 


m between the two views, as it involves a reference to both 
the preliminary and ultimate views. 


dvaitopasüntih — savilüsavidyopasamaküdvaitabralmasüksütkürah, SS. 
[83] 


तत्त्वावेदकमानदृष्टिरधमा तत्त्वक्षतिमध्यमा 


है नत्त्वपच्युतिविश्रमक्षतिकरी ततरान्त्यदृष्टिमेता | 
कत्वसुसुक्षेभदगतितो व्यामिश्रद्दष्टिट्रिधा 


भिन्ना तत्र च पूवेपूरवेमिलयादूर्थ्वोध्वेलब्घिभवेत 
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'The view that the universe is real is the lowest (preli- 
minary); and the view that the universe is not real lies in 
between (the lowest and the ultimate views). The knowledge 


which instructs the universe to be unreal and which anni- ' 


hilates the illusive universe is ultimate. ‘The blend (of the 
lowest and the ultimate views) is twofold as the notion 
of the existence of only one individual soul and the 
notion of existence of many souls longing for liberation. 
Here the negation of each preceding view leads to each 
succeeding view. 


| 84 | 


परिणामबुड्धिमुपभरच्य पुमान्‌ विनिवतेयत्यथ विवतेमतिम्‌ | 
e e iN 
उपमद्य तामपि पदाथधिया परिपूणदृष्टिमुपसपति सः ॥ 


The aspirant sets aside the notion of transformation 
and then cultivates the notion of transfiguration. Disregar- 
ding even that by the knowledge of the (secondary) senses 
of the terms (tat and tvam in the sentence iat tvam asi) he 
attains the knowledge of the oneness of the self. 


vinivartayati — visesena niscitya vartayati utpadayati, SS. 


9 


[85] 


अधशब्दसूचितमुमुक्षरिमं खलु दष्टिभेदमुदितक्रमतः | 
उपढोकते विगलिताखिलधीरवतिष्ठते निजमहिम्नि ततः I 


The aspirant who longs for liberation and who is 


intended to be conveyed by the word atha' pursues the 
Variety of notions in due sequence as mentioned above. 
Then, being freed from the knowledge of all duality, he 


remains in his own supreme nature. 
l- The word atha in the sūtra—alhāto brahmaytjnasa QE S ito 


to the aspirant. 
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[ 86 | 


त्य थ वि g Q N ^ e 
परिणाम इ d इति बहत्रोऽहमेव च सुसुक्षरिति | 
परिपुष्कलं च परमं पदमित्यवगत्य तिष्ठति महिम्नि निजे ॥ 


The aspirant first considers (the universe to be) the 
transformation of the spirit and then as its transfiguration. 
Here he first thinks that there are many individual souls 
longing for liberation and then he concludes that there is 
only one soul desiring release. Then, realising the supreme 
self (to be his true nature), he remains in his own supreme 
nature (that is, as the absolute self). 


[ 87 | 
परिणामधियो विवतेधीरपवादात्मतया व्यवस्थिता | 
सकलद्वयमर्दिनीं घियं प्रति सारोपगिराभिधीयते ॥ 
The notion of transfiguration is determined as nega- 
ting the notion of transformation. (But) it is also called 


‘superposition’ with reference to the knowledge that anni- 
hilates all duality. 


The notion of transfiguration is apavada or negating factor as it 
negates the notion of transformation. But as it is negatived by the 


realization of the self, it is termed ‘superposition’ (ropa) also. 
[88] 
उभयव्यतिमिश्ररूपतां भजते तेन विवर्तधीरियम | 
S iN o R 
प्रथमोत्तमयोह्यो: पुनव्येतिमिश्रीभवनं न विद्यते ॥ 


Hence the notion of transfiguration becomes the blend 
of the notion of transformation and the knowledge of the 
self. But the preliminary and ultimate views (namely, the 
notion of transformation and the knowledge of the self 
are not of the form of ‘blend’. J 
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OBJECTION: THREE POINTS OF VIEW RELATE 
TO THREE TYPES OF ASPIRANTS 


[ 89 ] 
कूपणधीः परिणाममुदीक्षते क्षपितकल्मषधीस्तु विवतेताम्‌ | 
स्थिरमतिः पुरुषः पुनरीक्षते व्यपगतद्वितयं परमं पदम ॥ 


One whose mind is not free from desire (for enjoy- 
ment) here or hereafter considers the world to be the 
transformation of Brahman; while the other whose mind is 
free from sin regards the universe as the transfiguration of 
the self. The steady-minded aspirant, on the other hand, 
sees the supreme self which is free from duality. 


In this and the following verses it is said that the three points 
of view are put forth not with reference to only one person but with 
reference to three different kinds of persons. This view is refuted in 


verse 91. 
[ 90 ] 
पुरुषभेदवशादृद्विविधा भवेत क्षपितकल्मषधीरपि मध्यमा | 
जगदनेकमुमुक्षकमीक्षते पुरुष एकतरो न तथेतरः ॥ 


The intermediate notion of transfiguration present in 
mind is freed from sin is two-fold in view 


of two kinds of persons. One of the two observes the world 
as having many souls longing for release, while the other 
is not so (that is, considers it as having only one individual 


soul desiring release). 


THE THREE POINTS OF क RELATE TO 
ONLY ONE ASPIRANT 


FOP pu 
इति तु केचिदुशन्ति महाधियस्तदपि संभवतीति न gak 
इह त॒ सूत्रकृताथगिरोदितः पुरुष एकविधस्त्रिविधो न तु ॥ 


57 


a person whose 
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Some men of great intellect maintain thus. That view 
being impossible, is defective. The author of the sutra, by 
the word atha', points out one aspirant and not three kinds 
of aspirants. 


l. vide: BS, I, i, 1. 


[92] 


Ra भूमिषु तस्य च तिष्ठतः क्रमवशात्स्यमुत्तमभूमिका | 

e 0 
समुपसपति तत्र च ABa: समुपशाम्यति कारणकार्यधीः ॥ 
The highest stage (that is, the third stage) naturally 
approaches the aspirant who is gradually functioning in 
the three stages. To him who remains in that stage, the 


distinctive knowledge of cause and effect (avidyd and its 
products) ceases to exist. 


uttamabhiimika -— akhandasiksatk@ralaksan& apavadadrstih, TB. 
[ 93 | 
श्रतिवचांसि मुनिस्मरणानि च इयविशारदगीरपि सर्वेशः | 
त्रयमपेक्ष्य दशात्रितयं विना न हि घटामुपयाति कदाचन ॥ 


The Upanisadic sentences,’ the sütras of Badarayana, 
and the words of Sri Sankara, who is the expert in deter- 
mining the import of these two, would never become 
appropriate without the three stages mentioned in respect 
of the three points of view. 


This verse is restated in S.S, IIT, 241. 
[ 94] 
aqsa Aa च तच्त्वसंबिढुत्पादनेऽध्यक्षं मितेः we! 
साम्थ्येमक्षादिविरोधमस्य निवारयामास समन्वयस्य ॥ 


1. qui — P. 2. qd: — P, 
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Hence the author of the Brahma-sütra, before stating 
his final view, eliminated the conflict of the Upanisadic 
teaching with perception, etc. by not rejecting the view 
that perception, etc., are capable of revealing a real object. 


[95] 


इहाधुनारम्मणरा ब्द्श क्ति संश्रित्य तत्त्वावगतिक्षमत्वम्‌ | 
अक्षादिमानस्य निराकरोति समन्वयस्यापनयन्‌ विरोधम्‌ ॥ 
Here, on the basis of the $ruti text - vécdrambhanain, 
etc.', the author of the sūtra, in order to remove the conflict 
of the import of the Upanisadic passages with perception, 
etc., rejects the capacity of perception, etc., in revealing a 
real object. 


l. vide Chind., VI, i, 4. 
[ 96 ] 


अखण्डवाक्यार्थमनुब्रजन्ती समन्वयोत्यापितबुडिवृत्तिः | 
अक्षादिभिस्तत्त्वनिवेदने हि सद्यः परिम्लायति flag ॥ 
The knowledge, arising from the sentences whose 
import (has been determined) and having for its content 


the partless (self), will doubtless fade away at once, if per- 
ception, etc., reveal the real objects. 


[97] 


अखण्डमेवाह्रयमात्मतत्त्व त्रयीशिरोवाक्यमनुप्रविष्टाः । 
~ (e ° 
वदन्ति शब्दा इति शब्दशक्तिनिरूपण gåta हि ॥ 


While determining the significative power of the words 
it has been said before (that is, in the first adhyaya of the 
Present work) that the terms (tat and tvam) present 1n the 
Upanisadic sentence (tat tvari asi) convey the partless and 


absolute self, 
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| 98 | 


^ > q 
अतो बिरोधस्य निराससिङये निरस्यतेऽक्षादिष तत्त्वमागः | 
° . g a ; ५ ° - d 
संरक्ष्यते संव्यवहारशक्तिभागः पुनः सवसता$नवयम ॥ 
2N 
Hence to establish the removal of conflict (of the Upa- 
nisadic teaching with perception, etc.), we have refuted the 
view that perception, etc., reveal a real object. But their 
empirical validity is conserved and hence everything 
(namely, the import of the Upanisadic teaching and the 
empirical validity) is faultless. 


[ 99 ] 


चितिवस्तुनः स्वमहिमस्फुरणे स्वयमेव कारणमिति प्रगतम | 
प्रतिबध्य तच्चितिगताग्रहणं विपरीतबुद्धिमुपढौकयति ॥ 
It is well known that the conscious self itself is the 


cause of its manifestation. But avidyd abiding in the cons- 
ciousness veils it and presents contrary notions. 


[ 100 ] 


व्यवहारनिवेहणशक्तिमसो न चिदग्रहोऽस्य विनिवास्यति | 
परमार्थवेदनविधिक्षमतामवखण्डयन्नपि मनः प्रभ्नतेः ॥ 
Though avidyd present inthe self rules out the capacity 
of mind, etc., in revealing a real object, yet it does not 


preclude their capacity in maintaining empirical validity 
(of the phenomenal world). 


[ 101 ] 


चितिवस्तुबुडिजनकस्य पुनवेचसो न खण्डयति शाक्तिमसो | 
स्वनिबन्धनरफुरणमेव चितेः प्रतिबध्य तिष्ठति न वाचनिकम्‌ ॥ 
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Avidyd does not obstruct the power of the Upanisadic 
sentences in giving rise to the knowledge of the self. It only 
obstructs the manifestation of the self arising by itself 
(namely, the self) and not the knowledge of the self arising 
from the Upanisadic sentences. 


[ 102 ] 


्र्यक्षादेरेष दोषस्ततोऽयं वेदान्तानां नेव दोषा'नुबन्धः। 
सत्यं वस्तु व्छादयन्नह्वितीयं द्वेतं यस्मादानयत्येष दोषः ॥ 
Avidyá is a defect in respect of perception, etc., and not 


in respect of the Upanisadic texts. As it veils the absolute 
and true self and brings about duality, it is a defect. 


[ 103 ] 


कि च प्रतीचि सकलोपनिषत्प्रसिद्धा 
मानान्तरं सकलमेव तु तत्पराचि | 
प्रत्यक्पराग्विषयगोचरयो रतु gest: 
स्पर्धा न संभवति मेयविमागसिद्धेः ॥ 
All the Upanisads convey the inner self while the other 
only towards the external objects. There 


tween the knowledge of the inner 
he external objects, as the two 


proofs are directed 
cannot be any conflict be 
self and the knowledge of t 
objects are clearly marked off. 


[104] 


अभिन्न एवैष पटः समीक्ष्यते न भेदगन्धो पि पटे समीक्ष्यते | 
परेऽपि भेदो यदि कल्प्यते तदा पटो Adda कुतस्तदा पटः ॥ 


SET EET EE 
ES NT Wig Wa T 


1. gag: — Pu, T. 
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The cloth is perceived as unitary and not even a trace 
of difference is found in it. If difference is admitted in the 
cloth, then it would be torn to shreds. Where then is (the 
existence of) the cloth? 


For details sec Introduction, p. 62. 


[105 | 


घटात्पटो भिन्न इतीष्यते यदि स्फुट प्रसज्येत बिकल्पिता भिदा | 
न सत्यमपेक्षिकमीक्षितं क्वचित्‌ तथा च यत्नेन निरूपयिष्यते ॥ 


If it is admitted that the cloth is different from pot, 
then there is the contingency of difference being superim- 
posed. A thing which depends on another thing for its 
existence is not real (that is, superimposed). And this point 
will be explained (later)' carefully. 


l. vide: SS, III, 188-93. 


Tm: ff f E 5 B ff "Sl 1 

Difference from pot' exists in cloth. Here 'difference' existing In 
cloth involves a reference to ‘pot’ and hence it depends on ‘pot’ for its 
existence and as such it is not real. 


[ 106 ] 


Ri o 
न भेदबुडिघटते प्रमाणतो विनापि धर्मिप्रतियोगिसंविदा | 
भेदबुडि कर A ^ 
न भेदबुद्धि विरहय्य करपते ada धर्मिप्रतियोगिधीरपि ॥ 
The cognition of difference is not reasonable without a 
previous knowledge of the correlative and counter-corre- 
lative. And the knowledge of correlative and counter- 
correlative is not reasonable without a prior knowledge of 
difference. 


For details see Introduction, p. 62. 
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[ 107 ] 


परस्पराभावधिया न भेदधीविनोपपन्ना न तया विनेतरा | 
इतीदमन्योन्यसमाश्रयं यतो मतिद्वयं तेन तदस्तु कल्पितम॥ 


The cognition (that two objects possess) contradictory 
attributes is not reasonable without a previous knowledge 
that the two objects are mutually different. And the latter 
also does not hold good without the former. Thus there 
results the defect of mutual dependence. Hence let the two 
cognitions be superimposed. 


[ 108 ] 


असक्िवृत्तिने च सन्निवत्तिने चोपपन्ना सदसच्निवृत्तिः | 
जडप्रमाणस्य फलं ततोऽपि न तेन वेदान्तजबुद्धिबाधः ॥ 


The result of the proofs of external objects is not the 
removal of (doubt which should be) either an existent entity 
or a non-existent entity or an entity which is existent and 
non-existent at once. For this reason also, perception, etc., 
do not contradict the knowledge (of the self) arising from 
the Upanisadic sentences. 


Perception, etc., are not valid because they donot produce any 


tangible result. If it be said that the removal of doubt regarding the 


object is the result of perception, then it does not hold good. For the 


doubt of the object that is said to be removed should either be real or 


unreal or both. A real thing, like the self, cannot be removed. An unreal 


thing also, like the horn of a hare, d à 
removed. And an object cannot be real and unreal at once; for, such 
Other systems of philosophy do not accept the 
case it can be said that the proofs 
etc., do not 


oes not exist and hence cannot be 


a notion is discrepant. 
concept of anirvacaniya, in which S 
remove the object which is anirvacaniya. Hence percepton 


produce any result and hence they are not valid. When such is the Case; 
there is no question of their contradicting the knowledge of the self aris- 


ing from the Upanisads. 
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[109 | 


असत्यसूतिन च सत्रसूतिने चोपपन्ना सदसत्प्रसूतिः | 
जडप्रमाणस्य फलं ततोऽपि न तेन वेदान्तजबुडिबाघः॥ 


The result of the proofs of external objects is not the 
rise (of knowledge) which is either Se aay or existent 
or existent and non-existent at once. For this reason also, 
perception, etc., (are not valid and hence they) do not 
contradict the Upanisadic teaching. 


[ 110 ] 


जडार्थसंबिन्न हि gaa: फलं तदा हि कुवेत्त्वमपीदशं भवेत्‌ । 
°C 
अकु्तस्तत्कलमित्युदीरयन्‌ विहस्यते दुमेतिरभेकेरपि ॥ 


The knowledge of insentient objects is not the result (of 
sense of sight and other senses) that function; for function 
also (being an effect) should be accepted as the result of a 
thing that functions. (And 50 on, ad infinitum.) Ifone p 
that (the knowledge of insentient objects) is the result (0 
sense of sight, etc.) that do not function, then this evil- 
minded person will be laughed at even by children. 


[EE 


सती न संवित्कियते हि सत्वान्न चासती तद्वदसच्वहेतोः | 
न चोपपन्नं सदसत्त्वमस्यास्ततो न कायेत्वसुपैति संवित्‌ ॥ 


If knowledge is existent, then it cannot be produced 
because of its very existence (like the self). If it 8 non- 
existent, then also it cannot be produced, because of its 
non-existence (like horn of a hare). It is not reasonable (to 
hold) that it is existent and non-existent. Hence knowledge 
is not a thing that can be produced. 
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It cannot be said that perception, etc., are valid by giving rise to 
the knowledge of objects. 


[112] 


न शाक्‍यसुत्पाद्यमिति प्रशस्यते तदा हि शक्‍तेरपि जन्यतापतेत्‌ | 
अशक्यस॒त्याद्यमितीष्यते यदि zd नभश्चूणय सुद्दरादिमिः ॥ 


It is not commendable to hold that ‘knowledge’ which 
is capable of being produced is orginated (by perception, 
etc.); for, then there would arise the contingency of 
‘capability’ being produced (and so on ad infinitum). If it 

. is admitted (by one) that ‘knowledge’ which is not capable 
of being produced is generated, then one may very well be 
asked to powder ether immediately by means of aclub, etc. 
(which is impossible). 


What is originated (utpadya) is an entity which possesses or which 
is associated with the Sakti or the capability of being produced. The 
entity which is associated with such sakti is termed Sakya. 


Now, the point of criticism is the origination of sakya or the entity 
which is associated with sakti would not be possible, if sakti which is 
adjectival isnot originated. If Sakti also is originated, then it must be 
admitted that this Sakti possesses or is associated with another Sakti or 
the capability of being produced. Exactly similar consideration 
applies to the third sakti which is admitted; and thus we are led to the 


fallacy of infinite regress. 

[113 ] 
जडप्रमाणस्य फलानिरूपणाञ्जडस्य तत्वं न निरूपणक्षमम्‌ । 
अतो न मानान्तरमर्थतोऽपि नख्यीडिरोवस्ठु निराकरिष्यति ॥ 


As the result of the proofs of the insentient objects 
cannot be determined, (the proofs are not valid) and hence 
the true nature of the insentient objects 18 indeterminable. 
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Therefore perception, etc., do not contradict even through 
their objects the sense of the Upanisads. 


arthato'pi—visayato’pi, TB. 
See Introduction, p. 63. 
[ 114 ] 
आत्मन्येव समस्तमस्तु यदि वा मानान्तरं तेन च 
D = q वी कु e 
स्पष्ट वेदशिरोविरुडमिति च स्वीकुमेहे कामतः | 
° ° . ° EN 
एवं पतत्यपि पूव॑भावि सकलं मानान्तरं बाधते 
पश्चात्कस्यचिदेव वेदरिरसो जाता पखह्मधीः ॥ 
Or else, let all the proofs be valid in respect of the self 
(which is cosmic). And we deliberately admit that the Upa- 
nisads are clearly in conflict with them. Even then, the 
knowledge of the self arising later from the Upanisads in 


the case of an aspirant, sublates perception, etc., which 
have arisen earlier. 


Gtmanyeva-saprapancaimani ityarthah, S. 
THE MAXIM THAT THE ANTECEDENT ONE IS 
INEFFECTIVE 
[ 115 ] 


पूर्वोत्पक्नसृगाम्बुविभ्रमधियो बाधं विना नोत्तरं 
विज्ञानं समुदेतुमृषरभुवो याथात्म्यमावेदयत्‌ । 
शक्नोतीति यथा मृगाम्बुधिषणामुन्मृद्यदुत्पयते 
तइड्टेदरिरोवचोजनितधीभेंदश्रमं ब्रह्मणि ॥ 
‘The subsequent knowledge revealing the true nature of 


a barren land cannot arise without sublating the erroneous 
knowledge of mirage which arose earlier. Just as it arises 
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only by sublating the knowledge of mirage, similarly only 
by sublating the knowledge of duality the knowledge of the 
self arises from the Upanisads. 


[116] 
पोर्वापर्ये पूवेदीबेल्यमाह षछेऽव्यायेऽवस्थितो जेमिनियेत । 
वक्ष्यामस्तत्सत्रेमानीय तुभ्यं बुद्धि स्वीयां सम्यगत्रावधत्ख ॥ 


Jaimini, in the sixth chapter (of the Piurva-mimdainsa- 
siitra) has said that the antecedent one is ineffective when 
there is the relation of antecedence and subsequence. We 
shall explain to you all the details connected with it and 
you fix your attention on them. 


l. vide paurvaparye purvadaurbalyam prakrtivat, 


Parva-mimamsa-siitra, VI, v, 19/54. 


[117] 


उदगातृप्रतिह्तकतया जातौ वियोगो क्रमादू 
` जस्मिन्कर्मविधिप्रयोगसमये तत्रैष नः संशयः 
कि सर्वद्रत्रिणन्ययो भवतु वा संस्थापनं दक्षिणा- 
हीनस्मेति तदा परं बलवदित्यूचे मुनिर्जेमिनिः 


At the time of the performance ofa ritual (that is when 
going round the sacrificial fire), if the priests Udgata and 
Pratiharta, successively let go (the waist-cloth of the priest 


in front), then there arises the doubt whether the sacrifice 


is to be concluded by giving the entire wealth (of the sacri- 


ficer as the fee) to the priests or without giving any fee. On 
this, the sage Jaimini has said that the latter 1s effective. 


— 


'The section VI, v, 17/49 -50 of th 
the passage. 
Jadyudgata apacchindyat adaksinam tam yajiam igtoü punaryajeta, yadi 


brattharta sarvavedasam dadydt. 
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In the Jyotiştoma sacrifice, the priests should go round the Sacri- 
ficial fire by holding the waist-cloth of the priest in front. If Udgata 
—the priest who chants the hymns of the Süma-veda —lets go the waist- 
cloth of the priest in front of him, then to expiate this, the sacrifice 
should be concluded without giving any sacrificial fee to the priests. If 
Pratihartà — the priest who chants the hymns of the Rg-veda — does 
so, then the sacrifice should be completed by giving the entire wealth 
of the saerificer as the sacrificial fee. If the two let go the waist-cloth 
successively, then the sacrificer should conclude the sacrifice by giving 
as fee that which relates to the later loss of grip. 


This is discussed in the Pirva-mimarisz-sitra, VI, v, 1 9/54. 


[ 118 ] 


यद्ठत्माकृतवेकुतावतितरामन्योन्यसंस्प्धिनो 

qA बाध्यनिवर्तकावभिमतौ बुधौ क्रमेणान्वयात्‌ | 
पाठव्यत्ययसंभवेऽपि च तयोबुडिक्रमो विद्यते 

gal प्राक्ृतधर्मधीरितरधीरन्त्या तथैवोत्तिथेः ॥ 


When there arises a conflict between the accessories 
of the model sacrifice (prakrti-yàga) and the accessories of 
the sacrifice modelled on it (vikrti-yaga), the accessories of 
the latter supersede the accessories of the former, as the 
knowledge of the two sets of ancillaries arises successively- 
Though there may he the reversal of the order of the texts 
(that enjoin the prakrti-ydga and the vikrti-yaga), there 
exists the sequence in the knowledge of the accessories. The 


; knowledge of the accessories of the model sacrifice arises 
earlier and the knowledge of the other arises later. It 15 
>. only thus that the knowledge arises. 


फैल ; is ineffecti e 
s Jaimini has said that the subsequent one is ineffective when ther 
is the relation of antecedence and subsequence between two cognitions, 


and this maxim he explains by making a reference to a model sacrifice 
( prakrtivat). j 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


SECOND ADHYAYA 459 


vide: paurviparye purvadaurbalyam prakrtivat, Purva-mimümsa-sütra, 
VI, v, 19/54. 


The meaning of the expression prakrtivat is explained in this verse. 
There are two kinds of sacrifices, one a model sacrifice (prakrti-yaga) 
and another a sacrifice modelled on it (vikrti-yZga). There is a maxim 
that vikrti-yüga must be performed like prakrti-yaga. It follows from 
this that the accessories prescribed in respect of frakrti-yüga would 
exactly apply to oikrii-yzga. But in certain cases the Vedic text speci- 
fically prescribes with reference to vwikrti-yüga an accessory different 


from the one prescribed in respect of prakrti-yaga. 


Now according to the maxim that vikrti-y@ga must be performed 
like prakrti-yiga, the knowledge of frakrti-yüga arises first and the 
knowledge of vikrti-yZga arises later. Even if the order of the Vedic 
texts which enjoin the performance of prakrti-yaga and vikrti-yüga is 
reversed, then also the knowledge of prakrti-yaga alone would arise 
first. It is because the performance of vikrti-yaga depends upon the 


knowledge of prakrti-yaga. 


Thus, since the knowledge of prakrti-yaga and its accessory arises 
earlier, the knowledge of the vikrti-yiga with a different accessory 
which arises later cannot arise without sublating the knowledge of that 


accessory of prakrti-yaga. The point that is of importance here is that 


the subsequent one sublates the antecedent one. 
[119] 
EN Q त्य यौ 
सापेक्षाबदितो यदा ठु भवतः पूवापर 
giga निवतेको भवति तत्रान्त्यो निवर्त्यो यथा | 
वेदोपक्रमजा मतिवेलवती नर्गादिसंदवारजा 
बेदोपक्रममुख्यभाग्भवति तत्र्गादिवाणी गुणात ॥ 


When the earlier and later cognitions are inter- 
dependent, then the earlier one is the sublating factor and 
the later one is sublated. The knowledge arising from the 
word veda found in the beginning is powerful and not the 
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one arising from the word rk found at the end of the 
passage. And, the word veda found in the besinnine is 
taken in its primary sense, while the word rk is taken in its 
secondary sense 


In the section dealing with jyotiífoma sacrifice there exists the 
passage — trayo veda asrjyanta, agne rgvedah, vüyoryajurvedah, üdityit 
samavedah — where the word veda is present. In the end there is the 
passage — uccath red kriyate, upūmsu १८१७१५, uccaih sīūmnāū — where the 
words rk, yajus, and süman are found. Now there arises the doubt whether 
the word rk signifies the Rg-veda or the metrical hymns found in any 
veda. It is said that as the knowledge of the word r& found in the end 
is related to the knowledge of the word veda in the beginning, the 
meaning of the word rk is determined by the Rg-veda that occurs at 
the beginning. The word rk is, therefore, taken in its secondary sense 
of the Rg-veda. 


This is discussed in the Pürva-mimamsa-sutra, JIT, iii, 1/1-9. 
[ 120] 


Q AR 
ब्रह्म पुच्छमिति वाक्यगामिनोव्रह्म पुच्छमिति दब्दयोहयोः | 
ब्रह्मशब्दबलवत्तरत्वतः पुच्छशब्दपरिपींडनं मतम्‌ ॥ 
As regards the two words brahma and puccha present in 
the sentence brahma pucchain (pratisthá), the word brahma 
(occurring at the beginning) is more powerful than the 


other word puccha and hence it is accepted? that the word 
puccha should be taken in its secondary sense. 


l. Taitt. I, v, 1. 


2. vide: BSB Y, i, 19. 


[ 121 ] 


अथ यद्युपक्रमणमल्पतर भवति प्रभूतमुपसं हरणम्‌ | 
बळवत्तदा चरममेव भवेदुभयोविरोधसमये नितराम ॥ 
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If the beginning portion contains a few particulars, 
while the concluding one many, and if there arises conflict 
between the two, then the concluding portion alone is 
powerful. 


The Chündogyo'panisad — asya lokasya ka galiriti, akasa iti hovaca, 
sarvant ha vā imant bhitini Gkisaddeva samutpadyante, akiasgam pratyastam 
gacchanti (I, ix, 1) is considered in BS - ükasastallingüt (I, i, 22). 
Here the word dasa which means ‘ether’ is taken to signify 
the self in accordance with the concluding portion which 
mentions all the prominent characteristics of the self as existing in 
akisa. Here the concluding portion is more powerful than the 


beginning one. 
[ 122 ] 
अथ यदुपक्रमणमल्पमपि प्रतिपाद्यवस्तुविषय भवति | 
अविवक्षितार्थेविषयं चरमं भवति प्रभूतमपि बाध्यमदः I 


The beginning portion containing a few particulars 
but conveying the intended sense is the sublating factor, 
while the concluding portion containing many particulars 
but conveying the unintended sense is sublated. 


The A ztareyo'panisad texts dima và idameka eva agre Gsit (I, i,) and 
sa iman lokanasrjata (I, 2) are considered in BS - Gtmagrhitiritaravadu- 
ttarat (IIL, iii, 16). 

Here the beginning sentence conveys the oneness of the self 
which is the intended sense. The concluding portion which conveys 
the creation of the universe by the self refers to the qualified self and 
hence it is sublated. Though the concluding portion contains many 
details, still, as the beginning containing a few details happens to 
contain the chief import, it supersedes the end which contains many 
details. 


[ 123 ] 


आसन्नवस्तविषयेण यथाक्षजेन बाधो भवत्यनुमितेव्यवधानयोगात्‌ । 
प्रयक्त्वमात्रविषयेण तथागमेन युक्तोऽक्षजादिविषयावगमस्य बाधः ॥ 
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Just as an inferential cognition, the object of which is 
mediate, is contradicted by perception, the object of which 
isimmediate, even so the knowledge arising from per- 
ception is contradicted by the knowledge from the 
Upanisads that has for its content the inner self (which is 
the most immediate). 


'The object of perception is immediate, while the object of 
inferential knowledge is mediate. But the self which is the object of 
the knowledge arising from the Upanisads is the most immediate. 


Hence the Upanisadic teaching stultifies perception. 
[RUSE 
कि ९ 7 
चाम्नायवचः प्रमेयबलतः सव प्रमाणान्तरं 
S = स्मि > 
स्वाथे साधयतीति तत्सकलमेवायत्तमस्मिन्‌ भवेत्‌ | 
यद्यत्रायतते विरोधसमये तेनास्य aaa 
c ब धो jJ EN. 
सामथ्य न च विद्यते श्रतिवचोबाधो यथा हि eu: N 
Moreover, all the proofs (other than Vedanta) reveal 
their objects only on the strength of the content of the 
Upanisads, namely, the self, and hence they are dependent 
on the self. The object which depends on a particular 
thing is not capable of sublating the latter, that 15, the 
thing on which it depends, when there arises conflict 


between the two, just as the smrti text is not authoritative 
when it is in conflict with scripture.' 


(1) vide: virodhe tvanapeksyam 5961 asati hi anumünam, 
Pürvza-mimümsü-sutra, I, iii, 2. 


[ 125 ] 
ब्रह्माज्ञानससुद्ठवं ग्रहगणं सातिग्रह ब्रह्मणः 
~ ~ CN 
स्वाकारग्रहणेन बेदशिरसो जाता मतिबाघते | 
विद्या चस्तुबलेन जन्म लभते माया तु निवेस्तुका 
सा WIESE: क्षपयति ध्वान्तं यथा भास्करः ॥ 
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The mental state arising from the Upanisads, on the 
strength of the reflection of the self in it, annihilates the 
group of senses and their objects that arise from avidyà 
abiding in the self. The knowledge arises (from the 
Upanisads) by having the absolutely real object as its 
content. But avidyd is devoid of reality, and hence the 
knowledge of the self, by its mere rise annihilates it (that is, 
avidyá), just as the sun, by its very rise, dispels darkness. 

grahaganam — indriyüni; atigrahth — vigayüh, AP. 


vide: Brh., IIT, ii, 2 and 5. 


[ 126 ] 


रागद्वेषप्रशाखं विषयगुणसमुद्भ।सिधीवृत्तिशाखं 
धर्माघमंपरृततिप्रचुरसुखसमुद्वेगभोगप्रवालम्‌ । 
छिन्द्याः dara निशितमतिमहाशस््निक्षेपदक्षः 
प्रत्यक्तत्त्वस्थलीगं निबिडतमतमोमूलळब्धप्ररोहम्‌ ॥ 
You, being an expert in applying the great weapon in 
the form of firm knowledge of the self, shall cut down the 
tree of १८७८7८ which has put forth shoots from the root- 
cause, namely, dense avidyd abiding in the self, and to which 
passion and hatred are the two principal branches; the 
mental states that reveal the qualities of excellence (and 
defect) as present in the external objects are the subsidiary 
branches; and the varied experiences of happiness and 
misery arising from the performance of the deeds leading to 
merit and demerit are the sprouts. 


[ 127 ] 


प्रत्यग्वस्तुन एव तत्र विषये माया तमः कारणं 
A ° e 
ध्वान्तं बीजमबोध इत्यपि गिराविद्येव संकीत्यते | 
तस्या एव विलास एष भवता गुवादिभेदान्वितः 


dagad ag विद्यते पृथगसी संष्ये यथा धामनि॥ 
59 
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Avidyá which has the self as its locus and object is term. 
ed illusion, darkness, material cause (of the universe), pitch 
darkness, root-cause (of the universe), and ignorance. The 
universe characterised by the difference of preceptor, etc., 
is its transformation and is fancied by you (that is, the 
aspirant). The universe has no independent existence 
apart from the self like the objects of the dream state. 


pratyaguastuna h pratyakca itanyüsrita, SS. 


THE DISTINCTION OF RELEASE AND BONDAGE 
ACCORDING TO THE EKA-JIVA-VADA 
[ 128 | 
मुक्तामुक्तौ Bas त्वदन्यावाकाशादि क्ष्मावसानं च विश्वम्‌ । 
. . AN 
स्वाविद्योत्थस्ान्तनिष्पन्दनं तहिज्ञातव्यं मा ग्रहीरनन्‍्यर्थतत्‌ ॥ 
The released and bound souls, the mystic and the 
ignorant, and the universe from ether to the earth are 


different from you and should be understood to be the 
transformation of your intellect which has arisen from 


your avidyd. Do not take them otherwise. 


Sarvajhatman advocates the theory of only one individual soul 
(eka-jiva-vada) in this and the following verses. He maintains the theory 
of many individual souls (aneka-jiza-vada) also. 


[ 129 |] 
ऽतीतो ९ 6 
कालोऽतीतोऽनादिरेष्यन्ननन्तो मुक्तामुक्तो तत्र Ga तथोध्वेम्‌ । 
Qe ~ à 
तस्मादेतददुधेट UGA चेन्मा शद्धिष्टाः खप्नदृष्टान्तदृ्टे: ॥ 

The time that had passed is beginningless and une 
future is endless. The released and ignorant souls existe 
before and will exist hereafter. (As this view is correct) ! 


you doubt that it isnot reasonable, do not disbelieve (what 


J have said); for it holds good when viewed in the light © 
dream experience. 
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[ 130 ] 


सुप्तो जन्तुः खल्पमात्रेडपे काले कोटीः पर्येद्वुत्तसंवत्सराणाम्‌ | 
पर्येत्कोटीरेवमागामिनां च जाग्रत्काले योजयेत्सवैमेतत्‌ ॥ 

A person who is asleep (that is, who is dreaming) per- 
ceives, within a short time, innumerable years that had 


passed and innumerable years that are yet to come. And 
this experience should be applied to the waking state. 


ps] 
कालो $नादिस्तत्र मुक्तः शुकादिः 
कालोऽनन्तों मोक्ष्यते तत्न चान्यः | 
gaa d बन्धरमोक्षव्यवस्था- 
संसिद्धिः स्यादापरात प्रबोधात्‌ ॥ 
The time (that had passed) is beginningless and there 
(the sage) Suka and others attained rlease. The time (that 
is yet to come) is endless and some others will attain release. 


Thus, (on the lines of dream experience) the distinction of 
release and bondage would exist till the realization of the 


self. 
[ 132 ] 
अज्ञान सकलम्रमो द्ववनक्रतिण्डेषु सामान्यवतू 
जीवानां प्रतिबिम्बकल्पवपुषां बिम्बोपमे ब्रह्मणि | 
विद्वांसं पुरुषं जहाति aaa विद्याविहीन नरं 
नष्टानष्टमिवात्मपिण्डमधुना जातिस्तथेके जशुः ॥ 


Some hold shus: ju 


in the individual souls, 50 also avidyà which is the cause of 


1. त्मत्वबोधात — le 
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all appearances and which has for its object the self that is 
viewed as the original, abides in the individual souls that 
are viewed as the reflections of the self. Just as a generic 
attribute which leaves out the individual body that is lost 
and abides in the one that exists, this avidyà also leaves out 
the sage and abides in the ignorant person. 


Sarvajriátman in this and the following verses states seven different 


views regarding the distinction of the released and the bound souls; 

+ 
and later, he criticises all the seven views. The view set forth in this 
verse is examined in SS, II, 139-141. 


[ 133 ] 
अज्ञानानि बहून्यसंख्यवपुषो जीवान्सुसुक्षूनपि 
जञानाज्ञानसमाश्रयाननुयुगं तेषां च निःश्रेयसम्‌ | 
मायामीश्वरसं श्रयामनुगमात्संसारसंवर्तिनीं 
` केचिदैवविघातनिष्नमनसः स्वीचकुरल्पश्रता: ॥ 


५ Some men of little learning whose intellect is oppressed 
by ill-fate hold thus: there are plurality of avidyd and also 
many individual souls consisting of the wise, the ignorant 
and those desirous of release. They (severally) attain libera- 
tion in each cosmic age (provided they have the knowledge 
of the supreme self). Mayda abides in the supreme self; and 
being dependent on it, it is the cause of the universe. 


Those who advocate the view set forth in this verse maintain that 
nescience (ajRàna) and illusion (maya) are different. 


The view set forth in this verse is examined in $$. II, 142 ff. 
[ 134 ] 
आकाशे विहगो;स्ति नास्ति च यथा agaaa 
as चिठ्ठपुषि amaha शिवे शाश्वते | 
नि्भेदेऽनुदयव्ययेऽनवयवेऽविद्या uer भवे- 
दित्येवं निरवद्यमाहुरपरे पक्षव्यवस्थार्थिनः ॥ 
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Some desirous of maintaining the distinction (of release 
and bondage) hold the (following) view as faultless: just 
as there is the existence as well as the non-existence of a 
bird in the ether, so also there is the existence as wellas the 
non-existence of avidyd in the self which is free from any 
impurity, which is of the form of consciousness and hence 
free from agency, which is unassociated with anything, and 
which is attributeless, eternal, absolute, free from origina- 
tion, and destruction, and partless. 


One perceives a bird in the ether and at the same time another 
person does not perceive it in another region of the ether. As the 
ether is partless, it should be held that the existence and the non- 
existence of the bird are present in one substratum, namely, ether. 
Similarly, avidyü exists and does not exist in the partless self. 


The view set forth in this verse is examined in SS, II, 152. 


[ 135 ] 


ge वस्तुनि यद्यपि प्रविशति ध्वान्तं मनः कारणं 
स्वीकृत्यैव तथाप्युपाधिमपरं ब्रह्मरूपे विशेत्‌ । 
तच्चान्तःकरणं gagrag feet: सवदा 
चैतन्ये तमसो नियामकमिति खीचक्रुरन्ये पुनः ॥ 


Some, however, hold: though avidya which y the 
material cause (of the universe) abides in the pure self, र yet 
it is present only through the mind which is an adventitious 
condition. The mind always remains subtle and extraneous 
to the self; and it is determinative of (the existence of) 
avidyà in the self. 


The view set forth in this verse is examined in SS, II, 159 ff. 
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[ 136 ] 

अज्ञानि ब्रह्म बुदोरनुसरति ततः स्थावर जङ्गमं च 
स्वाज्ञानादेव भूत्वा क्वचिदवगतितो मुक्तमन्यत्र बडम। 
. * NC EN EN À 

तच्चाज्ञानं विनष्टं स्थितमथ च तदेवांशभेदोपपत्ते- 

रेव e स्थ NN 

"d सवेव्यवस्था परमपुरुषगा जाघटीतीति केचित ॥ 
Some (however) hold: the self which is the locus of 
avidyà is reflected in the intellect. Then by its own avidyà, 
it becomes the immovable and the movable objects, and 
it attains release in some cases (due to the knowledge of the 
self) and in other cases it remains bound (due to lack of 
the knowledge of the self). And avidyd, being possessed - 
of parts, is annihilated in the self and yet remains in it. 


Thus the distinction (of release and bondage) relating to 
the supreme self very well holds good. 


The view set forth in this verse must be taken as refuted in 
SS, II, 156-158. See TB, on SS, II, 162. 
. RS | 
बाह्याध्यात्मिकवस्तुजातजननी माया हेरेबेन्धनी 
शक्तिदोशकजाल्यत्पसरणं प्राप्नोत्यविद्यावतः | 
जीवान्संकुचतीच्छया भगवतः सल्यास्तु मिथ्याथवा 
संकोचश्च विलक्षणश्च भवतः स्वाभाविक्राबित्यपि ॥ 


` Maya which causes bondage (in respect of the individual 


souls) which is the power of Lord Visnu, and which a 
Sr s 


BY rise to the external as well as the internal elements, 
` the net ofa fisherman is expanded with reference tO t he 
vx ignorant souls and contracted from the mystics, at thew 
ia of God. It is real; or, let it be unreal. Its contractio 
HW f and expansion depend on the will of the Lord. 
T 
E 4 E je 
j E svabhavikau — iSvarecchanibandhanau, AP 
I Be ioe 
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[ 138 | 

संस्कारभ्रमसंतति प्रतिनरं भिन्नां परब्रह्मणि 
स्वीचक्रुविषये प्रवाहवपुषानादि तमः केचन | 

तासुन्छिय सस्येन घटते मोक्षाय FAA: 
कश्चित्तद्रिरहेण संसरति ना जीवाश्रया सेति च ॥ 


Some others hold: the series of erroneous cognitions 
and their mental impressions constitute avidya which, being 
of the nature of a continuous stream, is beginningless. 
(This avidyd) has the supreme self as its object, and it is 
different in each individual soul. By annihilating avidyd 
by the combination of knowledge and action an aspirant 
becomes released; while the other being devoid of know- 
ledge and action, undergoes transmigration. And avidyd 
is present in the individual soul. 


The view set forth in this verse, according to TB and AP is advo- 
cated by Mandanamisra. See Brahmasiddhi, pp. 10-11. 


[ 139 ] 


अज्ञस्तावत्मव्यगात्माहमज्ञ इत्येवं नः सिध्यति खप्रकाशात । 


अज्ञातं तु ब्रह्म सिथ्येत्कुतों वः सम्यग्ज्ञानद्वान्तितः स्वप्रकाशात्‌ ॥ 


From the self-Iuminous knowledge in the form “JT am 
ignorant" it is established that the inner self is the locus of 
avidyd. But how is it established that the supreme self is 
the object of avidya? Is it established by valid knowledge 
or by erroneous knowledge or by self-luminosity (of the 
self)? 

Now Sarvajnatman begins to examine critically the Ds four 
views. And, in this and the following twelve verses he examines the 


first two views. 
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[ 140 ] 
सम्यग्ज्ञानादब्रह्मण: तिडिपक्षे जाडं तस्य स्याडटादेयथेव | 
सम्यग्ज्ञानादब्रह्मणो ;ज्ञानसिद्धो तस्यापि स्यात्सत्यता asda | 


If it is held that the supreme self as the object of avidyà 
is established by valid knowledge, then it would become in- 
sentient, like a pot. If it is held that avidyd as having the 
self as its object is established by valid knowledge, chen it 
(namely, avidyd would be real like the supreme self.) 


Jüdyam tasya, etc. — jiidnavisayasya jadatvaniyamit brahmano’pi 
tathatvam, SS. 
tasyapt 596 satyatà — brahmano’ jniünasiddhau ltasydj nianasyüpi 
pramünasiddhatvat satyat@ syat, SS. 
[ 141 ] 

र N j 
भ्रान्तिज्ञानादूबह्मणः सिडिपक्षे तस्यापि स्यात्कल्पितत्व॑ तमोबत्‌ | 
अज्ञातं AAA नः खप्रकाशं मा भाषिष्ठा नानुभूतिस्तथा नः॥ 

i If it is held that the supreme self (as the object of avidyd) 
is established by erroneous knowledge, then the supreme 
self would become a superimposed entity like avidyd. If you 
say that the supreme self as the object of avidyd is self- 


luminous, then do not assert like this; for we do not have 


any such experience (in the form: the supreme self is 
ignorant). 


| 142 ] 

अज्ञातत्वे यानवोचाम दोषान्‌ मायावित्वे ब्रह्मणस्तानवेहि | 

मिथ्याज्ञानात्खप्रकाशात्प माणात्‌ संसिडिः स्यात्तस्य तत्कथ्यतां नः ॥ 
Understand that the defects which we pointed out in 


the view that the supreme self is the object of avidyd are 
applicable to the view that the self is the locus of máy 


(which is accepted by you as different from nescience)- 
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Explain to us whether the self as the locus of illusion is 
established by erroneous knowledge or self-luminosity or 
valid knowledge. 


The view put forth in SS, II, 133 is examined here. 
[ 143 ] 

मिथ्याज्ञानादब्रह्मणः सिडिपक्षे मायेब स्यात्कल्पितं qup aga | 
AARE ब्रह्म मायावि B] मायायाः स्यात्सत्यता जाडयमस्य ॥ 

If it is held that the supreme self as the locus of maya 
is established by erroneous knowledge, then the self also, 
like mdyd would become a superimposed entity. If it is 
held that the supreme self as the locus of maya is establish- 


ed by valid knowledge, then máyà would become real and 
the supreme self would become insentient. 


Sce notes on SS, II, 140. 
[ 144 | 
तन्मायावि ब्रह्म चेत्खप्रकाशं मायापि स्यादूब्रह्मवत्स्वप्रकाशा | 
S . यात भूः SS 

मायां परयेदब्रह्म चेल्स्वप्रकारां तत्रापि स्यात्स्वानुभूत्या बिरोधः॥ 

If the supreme self as the locus of m@yd is self-luminous, 
then màyá also, like the supreme self Wis become self- 
luminous. Ifitis held that the supreme self alone is self- 
luminous and it reveals maya, then this view 1s contrary to 
experience. 


There is no such experience to the effect that the supreme self as 


different from the inner self is self-luminous. See the following verse. 


[ 145 ] 
आत्मा Ae: स्वप्रकाशो यथायं नेवं मायि ब्रह्म नः स्वप्रकाशम्‌ । 
अज्ञाद्न्यदृब्र्म चेत्स्वप्रकाशं हे विस्पष्ट स्वप्रकाशे स्फुरेताम्‌ ॥ 


ee ON RR EUM का का व e eere 


1. तावत्‌. 
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The supreme self as the locus of mayd is not self 
luminous unlike the inner self which is the locus of avidyà. 
If the supreme self, different from the inner self which is 
the locus of avidyd, is also self-luminous, then two self. 
luminous entities would manifest themselves. 


vide: pratyagbhinnasya brahmanah svapraküsatayi anubhavübhüvüdeva 
virodhah, TB. 


[ 146 ] 
ज्ञायन्ते चेदब्रह्मणा जीवभेदा जाडं तेषां कुडअवन्निविवादम | 
D as 8 ९ हे 
न ज्ञायन्ते ब्रह्मणा चेत्तदानीं सबज्ञत्वव्याहतिदुनिवारा ॥ 

If it is held that the individual souls which differ 
among themselves (and from the supreme self) are known 
by the supreme self, then indisputably the individual souls 
are insentient, like a wall. If, on the other hand, it is 
held that the individual souls (being different from them- 
selves and from the supreme self) are not known by the 


supreme self, then the contradiction to the omniscience of 
the supreme self is inevitable. 


[ 147 ] 
जीवा एते स्वप्रकारास्वभावा fated stmt: | 
तेषां भेदः स्वप्रकाशो न वा स्याहोषं ब्रमो दुनिवारं द्विधापि ॥ 


If it is held that the individual souls are self-Iuminous 
and as such they manifest themselves as different from the 
supreme self, then (we ask) whether the difference from the 
supreme self present in the individual soul is self-Iuminous 
or not. We point out irrefutable defects in both the alter- 
natives. 


[ 148 ] 
"€. I गो o . RI O A 
तेषां भेदः स्वप्रकाशो यदीष्टः सत्यत्वं स्यात्तस्य तेषां तथेव | 
वेद्योऽभी्टस्तद्विमागो यदि स्यात्तानज्ञात्वा तद्विभागो न वेद्यः ॥ 
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If the difference from the supreme self present in the 
individual souls is admitted to be self-luminous, then 
‘difference’ also like the individual souls would become 
real. If it is held that the ‘difference’ is to be known and 
not self-luminous, then (it is said that) it is impossible to 
know it without knowing the individual souls and the 
supreme self (which are the correlatives and the counter- 
corrclative respectively). 


[149] 


जीवाः सरवे त्वां प्रति प्रस्फुरन्तः सम्यग्ज्ञानात प्रस्फुरन्ति रवतो वा | 
यहा मिथ्याज्ञानसामध्यंतोऽमी पक्षः करते रोचते ब्रहि तन्मे ॥ 
Are all the individual souls revealed to you by valid 


knowledge, or self-luminosity, or by erroneous knowledge? 
Tell me which one of these views is acceptable to you. 


| 150 ] 


~ A qd ° व्र VA 
सम्यग्ज्ञानाञ्जीवमेदप्रसिद्धावद्वेतत्वं ब्रह्मणो न प्रसिध्यत्‌ । 
जीवाः सर्वे मां प्रति स्वप्रकाशा इत्युक्तिस्ते स्वानुभूत्या विरूढा ॥ 
If the difference among the individual souls is esta- 
blished by valid knowledge, (then it is real) and hence it 
cannot be established that the supreme self is absolute. The 


assertion that the individual souls are known to me by 
self-luminosity (of the individual souls) is contradicted by 


one's own experience. 


[151] 


मिथ्याज्ञानाञ्जीवमेदप्रसिद्धो सम्यग्झ्ञानाहाध एवाभ्युपेयः | 
मिथ्याज्ञानाद्रञ्जुसपेः प्रसिद्वः सम्यग्ज्ञानात्तस्य बाधोऽपि fas: ॥ 


the individual souls is esta- 


t i [o mon 
Ui the it n : then it should be admitted 


blished by erroneous knowledge, 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


PA SAMKSEPAS ARIRAKA 


that difference is sublated by valid knowledge. The snake 
appearing in a rope is known by erroncous knowledge and 
its sublation is effected by the valid knowledge (of the 
rope). ; 


[152] 
एकोपाधावेकवस्तुप्रसिड्ो भावाभावौ नेक्षितो क्वापि लोके । 
पक्ष्यादीनामस्तिता नास्तिता च व्योम्न्येकस्मिन्नप्यवच्छिन्न एव ॥ 


Existence and non-existence in one substratum are 
never seen in ordinary experience, as only one thing can 
be present in one substratum. The existence and the non- 
existence of a bird, etc., are spoken of in one unitary 
ether; still they are present only in the different delimited 
parts of the ether. 


ke view set forth in SS, II, 134 is refuted in this and the follow- 
ing SIX verses, 
[ 153 ] 
E c 
सोऽतरच्छेदोऽप्यस्ति नास्त्यम्बरे चे- 
त्तत्रान्वेष्यः कोऽप्यवच्छिन्नभावः | 
सोऽवच्छेदोऽप्यस्ति नास्यम्बरे चेत 
>> 
बाढं तस्मिन्‌ सोऽप्यवच्छिन्न एव ॥ 

11 the limiting adjuncts also exist and do not exist in 
the ether, then it should be admitted. that (the existence 
and the non-existence of the limiting adjuncts are present 
in the parts of the ether) delimited by some other limiting 
adjuncts. If the latter limiting adjuncts also exist and do 


not exist à in the ether, then certainly they do so in the 
ether delimited by some other limiting adjuncts. 
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[ 154 | 
3d स्थाहुनिवारानवस्था बाढं का नो हानिरिटैव सापि 

नन्वेव Id रानवस्था बाढ का नो हानारटव साप | 
«gd नः शरीरं शरीरात्‌ कर्मोड्डतिस्तत्र कि नेष्यते सा ॥ 
(If the purvapaksin says that) in this case, the defect 

of infinite regress cannot be avoided, then we say, ‘Yes’. It 
is acceptable to us and it does not amount to any defect. | 
Do we not accept infinite regress in this case, namely, the 


living body arises as a result of past actions, while the latter 
arises from the living body in the previous birth? 


[155] 


कि चाज्ञानं ब्रह्मणोप्यस्ति नास्ती- 
त्येतत्कस्मात्त्वं विजानासि हेतोः | 
मूढोऽस्मीति प्रत्ययादस्तिबुद्धि- 
C x 
सुक्ते दाहान्मोहनास्तित्वबुद्धिः ॥ 

(The Siddhdntin asks): moreover, on what grounds do 
you understand the existence and the non-existence of 
avidyà in the self? (The Pürvapaksin replies): the knowledge 
of the existence of avidyd is established by the experience in 
the form ‘I am ignorant’; and the knowledge of its non- 


existence is established from the knowledge of its annihila- 
ton in the case of a released soul. 


[ 156 ] 
मुक्तेजज्ञानं दग्धमित्येतदेवं seeder तत्कथ्यतां नः | 
मिथ्याज्ञानात्वप्रकाशात्प्रमाणान्मुक्ते ज्ञानं दग्धमित्यस्य सिडिः ॥ 


(The Siddhantin asks): tell me on what grounds do you 
Understand that avidyà is annihilated in the case ol a 
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released soul. Does the knowledge that ‘avidy@ is annihi. 
lated in the case of a released soul’ arise from valid experi- 
ence, or from erroneous experience, or by self-luminosity? 


[157] 


सम्यग्ज्ञानान्मुक्तिसिडियेदी् ननं सुक्तः कुड्यकते जडः स्यात्‌ | 
मिथ्याज्ञानान्मुक्तिसिडियदीष्टा ्रक्सर्पादिप्रख्य एवैष मुक्तः ॥ 


If it is held that (the knowledge that avidyd is annihi- 
lated in the case of a soul at the time of) release is esta- 
blished by valid experience, then indeed in your view the 
released soul would become insentient like a wall. Ifthe 
knowledge relating to release is established by erroneous 
experience, then the released soul would become similar 
to the snake appearing in a garland (that is, indetermina- 


ble). 
[ 158] 


Sel मह्यं स्रप्रकाशश्चकास्तीत्येषा वाणी स्वानुसूत्या विरुद्धा | 

न AAA शास्रमेतन्मनुष्यः कश्चिञ्जानात्येष gE: झुकादिः ॥ 
The assertion that the released soul is revealed to me 

by my self-luminosity is contrary to experience. Without 


studying the scripture (dealing with the released souls) no 
person could know that sage Suka and others are released- 


If it is said that the experience that avidyi is annihilated in the 
case of a released soul is self-luminous, it amounts to saying that the 


released soul is known to me by my self-luminosity. And this is con- 
trary to experience. a 


[1 


[ 159 ] 


ताटस्थ्येनोपाधिमादाय मोहश्चैतन्येऽस्मिन स्वप्रकाशे प्रविष्टः | 
तेनेह स्याइन्धमोक्षव्यवस्थेत्युक्त यत्माग्दूषणं तस्य विडि ॥ 
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It has been said before that avidyd gets into the self- 
luminous consciousness through the aventitious limiting 
adjunct (the intellect) and thereby there exists the distinc- 
tion of bondage and release. And you understand that 
the afore-mentioned defects (are applicable) to this view 


also. 


The view put forth in SS, II, 135, is restated in this verse and 


refuted in the following verses. 
[ 160 ] 

ताटस्थ्येनोपाधिरङ्गं यदि स्यान्मोहाविष्टे ब्रह्मणि स्वप्रकाशे | 
अम्नक्षेपस्योल्सुक age मोहस्य स्यान्न प्रदेशस्थितत्वम्‌ ॥ 
If it is said that just as fire-brand is the medium 
through which fire gets into (a house, etc.,) even so if the 
adventitious limiting adjunct is the medium through which 
avidyà gets into the self-Iuminous self, then avidyd would 
not exist only in a part (that is, it would pervade the 


whole self and consequently it cannot be said that avidyd 
exists and does not exist in the self). 


[ 161 | 
अग्निः क्षिप्तो genta प्रदेशमात्रव्यात्ति वजयित्वा समस्तम्‌ | 
वेशम व्याप्नोत्येवमेवेह Hed ब्रह्म व्याप्नोत्याधिनास्तं तमोऽपि ॥ 


Just as fire which is thrown into a house through a 
fire-brand not only pervades the whole fuel but also the 
whole house, even so avidyü which gets into the self 
through the limiting adjunct pervades the entire self. 


बह — upadhina; astam — &siptam, S. 
| [ 162 ] 
तस्मादबह्माविद्यया जीवभावं प्राप्यासित्वा तावके तु स्वरूपे | 
VIRIS स्पन्दितं जीवजातमाकाशादि ६मावसानं च पश्येत्‌ ॥ 
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Hence the supreme self attains the state of the indivi. 
dual soul due to avidya and it remains as your true nature 
and it perceives the group of individual souls and the uni- 
verse from ether to the earth which are superimposed by 
your avidyd 


tvaccittena — atra citas abdena avidyà ucyate, AP. 


The view which holds that maya is the power of Visnu and which 
is set forth in SS, II, 137, is untenable on the grounds mentioned in 
verses II, 139-141. And, the view which maintains that the series of 
erroneous cognitions and their mental impressions constitute avidyd and 
which is set forth in SS, II, 138, is also untenable on the ground that 
the series of erroneous cognitions and their mental impressions cannot 
exist without a material cause; and, that cause should be avidyz which 
is positive in nature. 


For details see AP, on SS, II, 163. 
[ 163 ] 


९ 
स्वीयाविद्याकल्पिताचायेवेदन्यायादिभ्यो जायते तस्य विद्या | 
विद्याजन्मध्वस्तमोहस्य तस्य स्वीये रूपेऽवस्थितिः स्वप्रकाशे ॥ 
The knowledge of the self arises to the aspirant (who 
is the only individual soul) from the preceptor, the Upani- 
sads and the principles of interpretation which are the 
illusory appearances of one’s avidyd. The aspirant whose 


avidyd is annihilated by the rise of the knowledge of the 
supreme self remains in his own self-Iuminous nature. 


nmyüyah — brakmamimarnsa, SS. 
[ 164 ] 
अज्ञानि ब्रह्म जीवो भवति भवति च स्पष्टमज्ञानमस्य 
प्रागस्पर्ट स दन्तःकरणनिपतितज्योतिराभासयोगात | 
चेतन्येकप्रतिष्ठ स्फुरति न हि तमस्तारदा ates त- 
दुबुडिस्थाभासनिष्ठं स्फुरति तदुचितं जीवमोढ यामिधानम्‌ ॥ 
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The supreme self (that is, the pure consciousness) being 
the locus and. the object of avidyd attains the state of an 
individual soul. Avidyd (present in the pure consciousness) 
not being perceptible in the state of deep sleep becomes 
clearly manifest (in the waking state), owing to its relation 
to the reflection of the pure consciousness in the intellect. 
Avidyé when present in the pure consciousness is not so 
clearly perceptible, as it is when the pure consciousness is 
reflected in the intellect. (And as the reflection of the pure : 
consciousness in the intellect is the individual soul), that 
statement that the individual soul is the locus of avidyd is 
reasonable. 


For details see Introduction, p. 78. 


[ 165 | 


अज्ञानं जडशक्तिमात्रवपुषा state: सिध्यति 
जीवारूढमहं न जान इति तु ज्ञानापनोद्यात्मना | 
संसिडि प्रतिपद्यते तदुचितं जीवाज्ञाताभाषितं 
Sad सति रूपमेकमनिशां मात्येवमन्यन्न हि ॥ 


Avidya in its aspect of projection’ is present outside the 
individual soul (that is, in God); and, in its aspect of being 
removable by valid knowledge, it appears in the individual 
Soul in the experience ‘I am ignorant.’ Hence the state- 
ment that the individual soul is the locus of avzdyd, is 
reasonable. Of the two aspects of avidyd, one (namely, the 
aspect of being removable by valid knowledge) always 
manifests in the individual soul, while the other aspect is 
not so. 


l. See note on the following verse. 


Avidyā is active in its aspect of projection only in the case of God. 


See notes on SS, IT, 188. 
| 61 
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[ 166 | 
iN A 
जडराक्तिमात्रवपुषा गगनश्वसनादिक्रायजननी भवति | 
पुरुषोत्तमस्य वशवतितया प्रकृतिः परस्य जगदेकगुरोः ॥ 
In its aspect of insentience (vtksepa), avidya whichis the 
(transformative) material cause of the universe, and which 
depends on the supreme self that is the sole (transfigurative) 


material cause of the universe, gives rise to the effects, 
namely, ether, air, etc. 


Avidyü in its viksepa aspect misrepresents the supreme self as the 


unreal universe. 
jadasaktimatravapusa — vikgepasaktipradhünükarena, AP. 
[167 ] 
[S d 3 र्‌ 
इयमेव सवजननी प्रक्ृतिवेशिनी इारीरिणमिमं पुरुषम्‌ | 
A 
अधिरुह्य जीवमहमज्ञ इति स्फुरणेकगोचरवपुः स्फुरति॥ 
This very same avidy&, which is the cause of the entire 
universe and which influences the individual soul and 
which is of the nature of being revealed by the witness-self, 
manifests itself in the form ‘I am ignorant’ in the case of 


the individual soul which is conditioned by the gross and 
the subtle body. 


For details see Introduction, p. 78. 


$aririnam — sthuladehavacchinnam; purusam — lingadehavacchinnam, 


TB. 
sphuranatkagocaravapuh — saksimatravisayarupa, AP. 
[ 168 ] 
चितिशक्तिबाधितवपुः परमं पुरुषं प्रति स्फुरति सा प्रकृतिः | 
चितिशक्तिबाघकवपुः पुरुषं पुरवतिनं प्रति पुनः स्फुरति ॥ 


In the case of God, avidyā manifests as one deprived 
of reality by the consciousness that is (figuratively spoken 
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ofas)the power. But in the case of the individual soul 
which is delimited by the gross and the subtle body, it 
manifests as one concealing (the true nature of the indi- 
vidual soul, that is,) the consciousness. 


[ 169 ] 


हृश्यत्वजाड अपरतन्त्रचिदाश्रयत्वैमयेश्वरस्य तमात्मतयानुमेया। 
खप्नप्रपञ्चरजतश्रमलिङ्गदेहदिक्चन्द्रविश्रममरीचिजलोपमानेः ॥ 


Maya relating to God should be inferred as of the nature 
of avidyd on the grounds that it is perceptible, insentient: 
dependent, and abiding in the consciousness, and on the 
strength of the examples such as the objects of dream, the 
illusory silver, the intellect,’ the erroneous cognitions of 
quarters, and the moon (as two) and mirage. 


The insentient power abiding in the pure consciousness when 
related to God is termed miy7, and when related to the individual soul 


is termed avidyd. Maya and avidyz are identical. See SS, IT, 190. 


l. lingadehah — antahkaranam, TB. 


[ 170 ] 


& qi 3 
एकाज्ञानविकल्पितं सकलमेवाकाश पूब गत्‌ 
बाध्यत्वादिह यद्दीडरमदस्ताहृडङमत स्वप्नवत्‌ | 
बाध्यं चेदमभीप्सितं भवति वस्तस्मादिदं TER 
ge gaia साधनमिदं तत्ाञ्चरूप्यान्वयात्‌ ॥ 
The entire universe beginning with ether is assumed to 
be created from the single avidy@; for, whichever 1s sublat- 
ed (later) is assumed to be created from avidy@ like the 
dream state. This universe is accepted by you to be 


sublated (badhya) and hence it is the creation of avidya. 
The probans (that is badhyatva) is free from fallacies, as it 
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possesses the five characteristic features' like the probans 
smoke (in the syllogism: The mountain has fire; for, it has 
smoke). 


1. 


A probans would give rise to valid inferential knowledge only 


when it possesses the five characteristic features, namely, (i) pakse sattvam, 


(ii) sapakse sativam, (iii) vipaksaüdoyavrttatoam, (iv) a-sat-pratipaksitatvam, 
and (v) abadhitatvam. 


These may be explained as follows: 


1. 


iii. 


iv. 


A paksa is that in which there is no certainty of the thing to 
be inferred; and, the probans must exist in the paksa. The 


existence of the probans in the paksa is known as fakse saltvam. 


A sapakga or a similar instance is what is definitely known to 
be possessed ofthe thing to be inferred; and, the probans must 
exist in the sapaksa. The existence of the probans in the sapaksa 
is known as sapakse sattvam. 


A ०४४७३८ or a contrary instance is what is definitely known to 
be devoid of the thing to be inferred, and the probans must 
not exist in the vipaksa. The non-existence of the probans in the 
vipaksa is known as vipaksüdoyavrttatvam. 


A probans which establishes a particular thing that is to be in- 
ferred is said to be sat-pratipaksita or counterbalanced if there 
is another probans which seeks to establish the absence of that 
thing which is to be inferred. e.g. 


(i) Sound is eternal, because it is audible. 


(ii) Sound is non-eternal, because it is a product. In these 
two syllogisms, the probans are sat-pratipaksita as'each one is 
faced with another probans that seeks to establish the absence 
of the thing which it aims to establish as the thing to be proved. 
If the probans is not faced with another probans of the above’ 


mentioned nature, then the former one is known as a-satfratt- 
paksita. 


A probans in a syllogism is said to be badhita if the paksa in 
that syllogism is devoid of the thing to be inferred; and it is 
abadhita if the paksa consists of the thing to be inferred. 
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Now, the probans — smoke — in the syllogism ‘The mountain has 
fire, because it has smoke’ possesses the five characteristic features ex- 
plained above. In the same way, the probans — büdhyatva — in the 
syllogism ‘The universe is the effect of avidyZ, because it is sublated 
(badhyatva)’ also possesses the five characteristic features and hence there 


would arise valid inferential cognition from this probans. 
[lez te} 
अनुमानसागमविरुद्धमिदं प्रतिवादिनो यदि मतं तदसत्‌ | 
न तमोऽतिरिच्य जगतो जनकप्रतिपादकं वचनमस्ति यतः ॥ 
If the disputants hold that the (aforesaid) inference) is 
contradicted by the (import of the) Upanisads, then it is 


wrong; for there is no Upanisadic statement which teaches 
the material cause of the universe to be other than duzdyd. 


THE SELF — THE LOCUS OF AVIDYA 
p] 
विषयकरणदोषान्न भ्रमः संविदि स्या- 
दपि तु भवति मोहात्केवलादेवमेव | 
भगवति परमात्मन्यद्वितीये समस्त- 
ठुयमतिरियमरतु भ्रान्तिरज्ञानहेतुः ॥ 


The erroneous cognition arises regarding the conscious- 
nes, not owing to the defects present in the object and 
sense organ, but only owing to avidyà. Similarly, the cogni- 
tion of all duality in the illustrious absolute self is erroneous 
and is caused by avidyà. 

This verse is found in the first adhyaya of this work. See I, 30. 


[173] 
अज्ञानिनो भवति दुःखमनेन Su 
सर्वेश्वरस्य न खलु प्रतिभासतोऽपि। 


स्वेज्ञतादिगुणजातमसुष्य नास्य 
संसारिणः स्फुरति मोहसमन्वितस्य ॥ 
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The misery born of avidyd pertains to the individual 
soul which is devoid of knowledge of its true nature. Butit 
(namely, the misery) is not even seemingly present in God. 
The group of qualities such as omniscience, etc., belongs to 
God and not to the individual soul whose true nature is 
concealed by avidyà (in its aspect of concealment). 


[ 174 ] 
जीवन्मुक्तिगतो यदाह्‌ भगवान सत्सं प्रदायप्रभु- 
जीवाज्ञानवचस्त दीदगुचितं पूर्वापरालोचनात्‌ | 
अन्यत्रापि तथा बहुश्रुतवचः पूर्वापरालोचना- 
Aqa परिहृत्य मण्डनवचस्तड-यन्यथा प्रस्थितम्‌ ॥ 


Lord Krsna who is the master of the hoary tradition 
has said in the topic dealing with a person liberated while 
embodied' that the individual soul is the locus of avidyd. 
And that too is to be viewed in the light of what is mention- 
ed before,* and considering the earlier and later portions 
(of the Gita). Similarly, the statements of Sri Sankara (re- 
garding the individual soul being the locus of avidya)* found 
in different texts should be interpreted in the aforesaid 
manner by examining the prior and the later portions. But 
the view of Mandana' (that the individual soul is the locus 
of avidyà) should be rejected, as it presents a different view- 


point.’ 
1. Bh. G., II, 52, 
2. See SS, II, 164. 
3. See Introduction, p. 77. 
4 


Mapgana advocates the view that jiva is the locus of avid) 
while the self is its content. 


See Brahmasiddhi, p. 10. 


5. See Prof. Kuppuswami Sastri’s Introduction to the Brahma- 


siddhi for details regarding the divergent views on Advaita 
held by Mandana, pp. xxvi ff. 
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DIFFERENCE BETWEEN JIVA AND ISVARA 
[ 175] 


जीवस्य कार्यकरणाधिपतेरविद्यादोषान्वितस्य quam ages: | 
ज्ञानं निरावरणमैश्वरमित्यपीद भाष्याक्षरं कथितनीतिबशेन योज्यम्‌ ॥ 


The bhàsya text “The nescience abides in the indivi- 
dual soul which is delimited by the gross and the subtle 
body, which is associated with passion, etc., and which is 
ignorant of its true nature by being concealed by nescience. 
And the true knowledge belongs to God who is free from 
the veil of nescience,"' should be interpreted in the manner 
mentioned before. 


1. avidyüvisigstah karyakaranopadhiratma jiva ucyate, 
nityaniratisayaj ünasaklyutpüdhirütmü antaryami 1ívara ucyate, SB 
on Brh., III, viii, 12. 


[ 176 ] 
WE तमःस्फुरणमत्र न तत्र तद्वत्‌ सर्वेश्वरे तदिति तत्र निषिध्यते तत्‌ | 
बिम्बे तमोनिपतिते प्रतिबिम्बके वा देहठ्ठयावरणवर्जितचिल्वरूपे ॥ 


There is the clear manifestation of avidyd (in the form 
of ‘I am ignorant’) in the case of the individual soul, while 
there is no such manifestation in the case of God. Hence 
it (namely, avidyd) is denied in respect of God who stands 
as the original or as the reflected image of the supreme self 
in avidyd,' and who is pure consciousness that is free from 
the veil in the form of the subtle and the gross body. 


See Introduction, pp. 102-3. 
[177 ] 
किचिज्ज्ञतास्य तमसावृतनित्यदष्टे' सवेज्ञता पुनरमुष्य परस्य HS | 
अज्ञानतञ्जकरणादिविवजितत्वादित्येतदेवसुपपन्नतरं हिं भाष्यम्‌ ॥ 


1. aaae: — Pid 
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The individual soul, whose eternal true nature has 
been veiled by avidya, possesses finite knowledge, while 
God, being free from avidyà (in its concealing phase) and 
its effects such as intellect, etc., possesses infinite knowledge. 
Thus in this light the bhdsya text’ is quite appropriate. 

l. See note on SS, II, 175. 

[ 178 ] 
[S : c ड ही , 
अज्ञोऽहमित्यवगतिन परस्य da: सवज्ञतावगतिरात्मनि नास्य da: | 
अत्रापि कारणमहंक्ृतिवजितत्वं aA च RAR च पुंसि ॥ 


God does not have the experience in the form ‘I am 
ignorant’. And the individual soul does not have the 
knowledge ‘I am omniscient’. Here the reason is: God is 
devoid of intellect while the individual soul possesses it (that 
is, the intellect). 

[XS 
विम्बस्य नापि तमसि प्रतिबिम्बकस्य 
संघट्टनं क्वचिद्हंकरणेन शक्यम्‌ | 
वक्तं प्रभोः सकललोकहितावतार- 
मित ९ 
स्वेच्छाविनिमितवपुवरमन्तरेण ॥ 

Except the embodied form, that is, the excellent body 
assumed on His own will to bring about welfare to the 
entire universe, it is impossible to attribute the association 


of the intellect to God who remains as the original or as the 
reflected image of the self in avidya.' 


l. See Introduction. pp. 102-3. 
[ 180 ] 
नाहंकूति च परिहृत्य तमास्विताधीः 
संभाव्यतेऽपहतपाप्मनि नित्यमुक्ते | 
तामन्तरेण घटते न च मूढमाव- 
सभावनापि परमेशितरि प्रसन्ने ॥ 
Teme अ DN 
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Without the association of the intellect, the experience 
of avidyà (in the form ‘I am ignorant’) is not possible in 
the case of one (that is, God) who is ever released and who 
is free from merit and demerit. And, without the experience 
of avidyd, the concealment of the essential nature of God, 
who manifests in His true nature, cannot even be conceived 


of. 
[181 | 


स्वेच्छाविनिमितवपु्भजतो पि तस्य 
नाज्ञानितावगतिरस्ति वरित्वहेतोः | 
वश्यत्वहेतुकमिदं स्फुरणं नराणां 
नाहं बिजान इति नास्ति तदीश्वरस्य ॥ 


Though God assumes the embodied form at His own 
will, yet in view of His control over avidyd, He does not 
have the experience of avidyd in the form ‘I am ignorant’. 
In the case of the individual souls, owing to the influence 
of avidyd over them, there is the manifestation of avidyd in 
the form ‘I am ignorant’. And God does not have this 
experience. 


[ 182 ] 


संकल्पपूबकमभूद्रघुनन्दनस्य नाहं विजान इति कंचन कालमेतत | 
बह्मोपदेश मुपलभ्य निमित्तमात्रं तच्चोत्ससज स कृते सति देवकार्ये ॥ 


Owing to His pre-determination in the form ‘I shall 
remain ignorant for some period,’ there was the experience 
of avidyü in the case of Sri Rama (an incarnation of Lord 
Visnu). And, when the purpose of the divine beings had 
been achieved, He cast off His assumed state of ignorance 
On receiving instruction from Lord Brahma (the creator) 
Which is only a seeming cause. 

62 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


488 SAM KSEPAS ARIRA KA 
[ 183 ] 

अज्ञानवर्जिततया परमेश्वरो$सो सर्वज्ञ एव यदहंकृतिबन्धहीनः | 

ज्ञानं निरावरणमिष्टममुष्य यस्माञ्जीवस्य सावरणमेव यतोऽनभिज्ञः | 


God, being free from the superimposition of the intel- 
lect and being unconcealed by avidyd, is omniscient and his 
knowledge is not veiled. But the knowledge of the individual 
soul is veiled by avidyà and hence the individual soul is 
ignorant. 


[ 184] 
सवेप्रमाणफलभूतसमस्तसंवि'ज्जातं बिभति परमः पुरुषो न जीवः | 
ज्ञानं निरावरणमेश्वरमस्तु तस्माञ्जेवं च सावरणमस्य विशेषहेतोः ॥ 


God has in Himself the aggregate of empirical cogni- 
tions which are the results of all the proofs, but not the 
individual soul. Hence the knowledge of God is free from 
concealment, while that of the individual soul is veiled in 
view of the specific reason (that it is limited). 


[185] 
अज्ञानतञ्जमखिलं जगदात्मभासा 

नित्यं प्रकाशयति संनिहितः सदात्मा | 
जीवस्तु नैवमिति सावरणं तदीयं 

ज्ञानं निरावरणभैश्वरमुच्यते हि ॥ 


God (as His true nature is unconcealed) is proximate 
to the universe) and always manifests by its own light, 
avidyà, and its effect, namely, the entire universe. But as 
the individual soul does not (manifest the universe) its 
knowledge is said to be veiled while that of God is said to 
be unconcealed. 


l. जज्ञानं — Ps. 
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[ 186 ] 


ज्ञानात्मकस्यासलसत्त्वराशेरपेतदोषस्य सदा स्फुटस्य | 
कि वा जगत्यत्र समस्तपंसां अज्ञातमस्यारित हृदि स्थितस्य॥ 
What is there unknown in this world to God who is of 
the form of pure consciousness, who is the reflected image of 
the pure consciousness in the sattva-predominant avidyd, 
who is free from avidyd (in its concealing aspect), who is 
always revealed, and who is immanent in the hearts of all 
the individual souls? 


amalasattvariseh — sattvapradhinamayapratibimbitasya, S. 
This verse is from the Vignu-purana, V, xvii, 32. 


[ 187 ] 


मायामसौ वितनुते विभुरेवमेनां 

सर्वेश्वरः सततमेव वशीकरोति | 
इत्यादिवाक्यसुपपन्नतरं पुराणे 

स्वाज्ञानमस्य हि वशे चिदधीनभावात्‌ ॥ 


The passage from the Puranas, namely, “This omni- 
present God always controls the illusion and expands it in 
the form of universe,’ is quite reasonable. [As illusion (maya) 
and nescience (ajfidna) are identical| God controls His 
nescience which depends on the self for its existence. 


[ 188 ] 
जीवाज्ञतावचनमेवमिदं समरतं सर्वत्र योज्यमितरत्र च तन्निषेधः | 
तस्मात्समञ्जसमिदं मतमस्मदीयमाचार्यवाक्यसुपपन्नतरं हि तत्र ॥ 


Thus all the statements found in different contexts re- 
garding the attribution of avidyd to the individual soul and 
tts denial in God should be viewed in the light of what 1s 
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said before. Hence our view (that the inner self is the locus 
and the object of avidyà) is congruous and the statements of 
Sri Sankara are quite harmonious with our view. 


If avidyü is denied in the case of God what is meant is that avidyü is | 

controlled by God and it is not operative in its aspect of concealment in 
His case. Similarly, if it is said that the individual soul is the locus of 
60०96, what is intended to be conveyed is that avidyz is clearly percep- 
tible in the form 'I am ignorant' in the case of the individual soul. It 
influences the individual soul and it is fully active in its aspect of 
concealment in the individual soul by concealing the unity of the self 
from it. 


[ 189 | 


चैतन्यमेव च तमस्वि age सर्वज्ञभेतदिह विश्वमिमं विभागम्‌ | 
जीवेश्वरो च जगदित्यपि निमिमीत sa वेदशिरसः प्रथितः प्रचारः॥ 


The pure consciousness which is the locus and object 
of avidyà, being omniscient, creates this universe which | 
comprises the divisions, namely, the individual soul, God, 
and the phenomenal world. And this is the well-known 
settled doctrine of the Upanisads. 


| मायेशानगता सती भवति सा जीवाबधिर्मोहगीः | 
जोवानीइवर एव मोहयति ते जीवा विमुह्यन्त्यतः 
शर्वट्ठिइवर॒गीइवरो भवति ते जीवा विमूढा मुहुः 


The insentient power of the all-pervasive self gives rise | 


[190] 
जीवेशानजगद्विभागजननी शक्तिजेडा वैष्णवी 


to the individual souls, God, and the phenomenal world. 
The same power when associated with God is termed má 
and when associated with the individual soul is termed 
avidyd. And God deludes the individual souls, and the 
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individual souls are deluded. Hence God is always omni- 
scient, and the individual souls are often ignorant. 


See SS, II, 169. 


[191] 


अज्ञानिनो भवति मोहबिजुम्मितं तु 
दुःखं जगज्जनकता WALA | 
मायामयी भवति तेन Agana- | 
मेकान्ततः श्रेतिशिरस्सु तयोः प्रसिडठम्‌ ॥ 

The misery of the individual soul is born of avidyd. 
The characteristic of being the cause of the world present 
in God is born of maya. Therefore (by virtue of avidya 
abiding in the self), the invariable distinction between the 
individual soul and God is well known in the Upanisads. 


[ 192 ] 


A ES ° व्यञ्ज af t en 

चेतन्यस्याज्ञानशक्तेरनादेजीवत्वं तु व्यञ्जक कस्पयन्तः | 

A . E EN S 

जीवारूढं व्यक्तमज्ञानमाहुर्जीवो मूढः कथ्यतेऽतो sei ॥ 

Wise men hold that the individual soul is the revealing 
medium of the beginningless power, namely, avidyd which 
abides in the self. They say that avidya when related to 
the individual soul is clearly presented. Hence it 18 said 


(by the wise men) that the individual soul is the locus of 
avidyü. | 


Jivatvam — jivasvarupam, TB. 
See Introduction, pp. 77-78. 
[ 193 ] 
aaa वस्तुनि ed व्यवतिष्ठमानः प्रौढिप्रदर्शनपरः पुनरन्यदन्यत्‌ | 
<< e ° देतमळ्ज A 
भाषापद्‌ं किमपि निक्षिपति स्फुटं तदस्माभिरेवसुपपादितमwजसेव ॥ 
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The author of the Brahma-sütra, firmly holding the 
view (that the self is absolute and the universe is indeter- 
minable) introduces certain sütras intending to admit the 
opponent's view. And they (should be taken as) reasonably 
interpreted by us in the manner (set forth above). 


In the light of what has been said so far, it is clear that the pure self, 
owing to its association with avidyZ, appears as God, the individual soul, 
and the universe. But, the Purvapaksin holds that this view is wrong, 
as the author of the Brahma-sitra holds the view of transformation of the 
self in the sūtra — bhoktrüpatteh avibhügah cet syzllokavat, YI, i, 13. 


Sarvajhatman answers this objection by contending that the author 
of the Brahma-sütra accepts the theory of transformation only from the 
empirical stand-point. His final view is the theory of transfiguration 
and he puts forth this in the sitra — tadananyatvam-Grambhanas abdadi- 
bhyah, II, i, 14. 


The translation and notes follow S. 


praudhipradarsanaparah — abhyupagamavüdi san, S. 


[ 194 ] 


विस्पष्टमात्ममतमेव हि सर्वधर्मसूत्रेण सूत्रकृदिदं ृढमाचचक्षे | 
c 5 E 
सवज्ञतादिपरिपालनतत्परः संस्तत्रेव भाष्यकृदपीदसुबाच यत्नात्‌ ॥ 


The author of the Brahma-sittra clearly and firmly 
puts forth his view in the sūtra — sarvadharmopapattesca. 
(In his bhásya on that aphorism), the author of the bhasya 
also who is very keen on maintaining the omniscience, etc., 
(of the self) propounds this view with great effort. 


1. BS, II, i. 35. 
The bhzsya text kept in view by the author in this verse is: 
Sarvajnam sarvasakti mahümüyam brahma, BSB, IT, i, 35. 


What Sri Sankara means by this text is that the self, owing to avidyd, 


acquires the qualities of omniscience, etc., and appears as God, the 


individual soul, and the universe. And this is the theory of transfigu- 
ration of the self. 
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[195] 


अज्ञानित्वं ब्रह्मणो जीवता चेन्नाज्ञानित्वं तत्र जीवस्य युक्तम्‌ | 
अज्ञानिल्रे चान्यदप्यभ्युपेतमज्ञानित्व यद्यहो कष्टपिष्टिः ॥ 


If it is said that the self by its being the locus of avidya 
attains the state of the individual soul, then it is not reason- 
able to hold that avidya@ abides in the individual soul. If it 
is held that avidyd (which abides in the self and which 
gives rise to the state of the individual soul) is different 
from avidyà (that abides in the individual soul), then alas! 
there is the stained assumption (of plurality of avidyd).' 


= Peo 


l. vide: ekajnünenaiva nikhilavyavaharopapaltau anekajnanakalpanam 
kas tamityarthah, TB. 


[ 196 ] 


अज्ञानित्व॑ ब्रह्मणश्चानभीष्टमस्मिन्पक्षे दुनिवारं प्रसक्तम्‌ | 
अज्ञानित्व बह्मणश्रेदभीष्टमस्मयफक्षरत्यज्यते कस्य हेतोः ॥ 


In the view (that the individual soul is the locus of : 
avidyà) there is the contingency of the pure self becoming 
the locus of avidyd. This is not acceptable (to you), but 
this cannot be avoided. If the pure self also is admitted to 
be associated with avidyd, then on what grounds do you 
abandon our (that is, the Siddhantin’s) views? 


Those who advocate the view that the individual soul is the locus 
of avidy& hold thus: The pure self, owing to its association with avidya 
attains the state of individual soul, and avidya abides in the individual 
soul. 


This view is objected to on two grounds. In the first place, if the 
Pure self, by its association with avidya, attains the state of individual 
Soul, then avidya@ which is prior to the individual soul cannot abide in 
the individual soul which is later. In-the second place, the advocates 
Of this view hold that the pure self by its association with avidyā attains 
the state of the individual soul. This association is false and it is only 
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the relation of being the substratum and the superimposed between the 
self and avidyt. So they have to admit that the pure self also is the 
locus or the substratum of avidya. When such is the case, how can they 


reject the Siddhantin’s view that the pure self is the locus of avidya? 


[ 197 ] 


gean ब्रह्मणस्त्यञ्यते चेदस्मत्पक्षे;प्यस्ति झुडत्वमस्य | 
अस्मसक्षे शुद्धता वास्तवी चेत्‌ युप्मत्पक्षे कल्पिता शुद्धता किम्‌ ॥ 


If it is said that (the Siddhantin’s view that the self 
is the locus of avidyà) is abandoned in order to maintain 
the pure nature of the self, then it is said that in our 
(Siddhantin’s) view also the self is pure (even if it is the 
locus of avidya). If it is said that (though) in our (Siddhan- 
tin’s) view the purity of the self is real (yet there is impurity 
owing to the superimposition of avidyà), then (it is asked): 
is the purity of the self fancied in your view? 


It is said by the Purvapaksin that though the self is pure, yet owing 
to the superimposition of avidya there is the contingency of impurity. 
The Siddhantin replies that in the Purvapaksin’s view also the self is 
really pure and the purity is not fancied. Yet there arises some impurity 
by its being the substratum of the universe. ' And the Purvapaksin 
maintains that this impurity is merely fancied and this does not conflict 
with the purity of the self. Sarvajiatman argues that this line of argu- 
ment can be extended to the Siddhàntin's view. The impurity which 
is said to be present in the self, owing to the superimposition of avidya 
on it, is fancied and it does not conflict with the purity of the self. 


[198] 


कष्ट: कष्टः कल्पितबह्मवादः श्रेयोमागाद्भर्यतो edge: | 
सज्जने E AEN ~ bey 
यक्तव्यस्ते सञ्जनेरस्मदीयः श्रेयोमागेः श्रेयसे चाभ्युपेयः ॥ 
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The doctrine of the self (not being the locus of avidyá) 
fancied by one who is of confused mind and who 
swerves from the path that leads to liberation, is very in- 
appropriate. Hence it should be abandoned by the wise 
men and our view (that the self is the locus of avidya) 
which leads to liberation should be accepted by those who 
(long for) liberation. 


[ 199 | 


एकोपाधावस्तिता नास्तिता च मूढत्वस्य स्वीकृता चेत्परस्मिन्‌ । 
D MY 
व्योम्न्येकस्मिन्नस्तिता नास्तिता च पक्ष्यादीनां यद्ठ॒दिष्टा तथेव ॥ 


If it is said: just as it is admitted that bird, etc., are 
existent and non-existent in one substratum, that is, in the 
unitary ether, so also nescience is accepted to be existent 
and non-existent in one substratum (that is, the unitary 
self). 


The view put forth in SS II, 134, is restated here and is refuted in 


the following verses. 


[ 200 ] 


à .ı ह 
नेतत्सारं सख्यमिष्टं यदि स्यादस्तित्वादेरिष्टहानिः प्रसक्ता | 
एकोपाधावस्तिता नास्तिता चेत्‌ स्यादित्येवं ख्रीकृतेऽस्मिन्‌ हि पक्षे ॥ 


[The Siddhantin refutes:] this is not sound. If the 
view that the existence and the non-existence (of the same 
object) in one substratum is accepted, then this view in 
Which the association of existence and non-existence (in 
one substratum) is intended, involves the rejection of your 
accepted view.' 


l. See the following verse. 
jes s 
सत्त्वमिष्टं — Bı, Pi, Pe. | 
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[ 201 ] 


^ J Na ° ES a 
धूमे सत्ता स्यादसत्ता च तस्मिन्‌ gaa कारणं कल्प्यते किम्‌ । 
कादाचित्कं कारणं नान्तरेण स्यादित्येवं तस्य tala: कुतो बः ॥ 


If smoke js existent and non-existent in the mountain, 
then is the (existence of the) cause of the smoke (that is, 
fire) inferred in the mountain? And without the effect 
(that is, the probans), there cannot be the inference of the 
cause (that is, the probandum). When such is the case, how 
could there be the inference of the cause in your view 
which (affirms the existence and the non-existence of smoke 
which is the probans)? 


[ 202 ] 


कादाचित्कात्कल्पनां कारणस्य प्रत्याचक्षीताविरोध ब्रुवाणः d 
एकोपाधावस्तिनास्तित्वयोहि तस्मादेषा कष्टक्लुसिने कायां ॥ 


One who advocates that the association of existence 
and non-existence (of the same object) in one substraum 18 
consistent, (has to) deny the inference of ‘cause’ from its 
‘effect’. So one should not advocate this strained assump- 
tion. 


[ 203 ] 


ननु चैकरूपचितिवस्तुगतं स्फुरणं तदस्फुरणमेव च वः | 
अविरुद्धमभ्युपगतं द्वितयं तदिवास्ति नारित युगलं भवतु ॥ 


(The Pürvapaksin objects:) just as it is accepted 11 
your view that though in the unitary consciousness there 15 
manifestation (owing toits self-luminosity) and non-mani- 
festation (owing to avidyd) yet there is no contradiction: 
so also let both the existence and the non-existence ( f 
avidyà in the unitary consciousness) be (compatible). 
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[ 204] 


"m ^ 3 . ` 
न तदात्मनः स्फुरणमेव निजं परतोऽप्रकाशनमबोधत्रशात्‌ | 
न च किचिदन्यदनयोरुभयोरविरोधसिडि कटुदाहरणम ॥ 
But it is not so. The manifestation of the self is 
intrinsic; while the non-manifestation is extrinsic and it 
arises from avidyd. ‘There is no other example that can be 


cited to establish the association of the existence and the 
non-existence of avidyá (in one substratum). 


See the following verse. 


[ 205 ] 


स्फुरणास्फुरणे च नात्मनः सदसड्भावतया मनीषिते | 
स्फुरणं चितिरात्मवस्तुनस्तदविद्यास्फुरण च कथ्यते ॥ 


The manifestation and the non-manifestation of the 
self are not considered as existent and non-existent (enti- 
ties). For the consciousness constituting the self is mani- 
festation and avidy& which has the self as its locus and 
object is said to be non-manifestation. 


[ 206 ] 


अज्ञानित्रं जीवभावो न तस्माञ्जीवत्वादेः कारण युक्तमेतत्‌ | 
पाणोपाधेर्वाचको जीवशाब्दश्रैतन्यस्य स्यात्रसिदो हि तत्र ॥ 


The self’s being the locus of avidyd does not give rise 
to the state of the individual soul. (But) it is reasonable 
that avidyd contributes to the states of individual soul (and 
God). The word jiva is well known to be denotative of the 
Consciousness associated with the subtle body. 


; Prünopadhe], — franasabdena jndnakriyasaktyaimakam pranendriyantah - 
“Tanasanghatariparn ajñānasya prathamakaryam lingasariram vivaksyate 
P. 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


498 SAM KSEPAS ARIRAKA 
[ 207 ] 


अज्ञानजन्यकरणप्रतिबिम्बवाचि 
जीवाभिधानमिह वुडजनप्रसिडम | 
aga निवेचनमस्ति च तस्य तस्मा- 
ssia भवेत्करणपूगवशीकृता चित्‌ ॥ 


It is well known among the learned that the word jiva 
signifies the reflected image of the self in the subtle body, 
which is the product of avidyá. And etymologically also 
the word jiva denotes this same sense.' Hence the cons- 
ciousness conditioned by the subtle body is the individual 
soul. 


l. jiva prünadhürane iti dhatvanusdrat karanüimakal irigopahitacaita- 
nyameva jivasabdarthah, S. 


[ 208 ] 


ब्रह्मैवाज्ञानि तस्मादिह भवितुमलं नापरं वस्तु किंचित्‌ 
तस्याज्ञानात्मकत्वान्न च तमसि तमस्तन्निवृत्तेरयोगात्‌ | 
नाज्ञानोत्थस्य विद्याजनिरिह घटते at Gat तन्न cu 
न्न हयज्ञानं विनऱ्येदवगतिजनकज्ञानजन्मान्तरेण ॥ 


Hence the self alone is capable of being the locus and 
object of avidyd and none else, as they are insentient. And 
avidyd cannot abide in itself (or its products). Moreover, 
as avidyd cannot be annihilated except by the knowledge 
of the self and as the latter cannot arise in the case of the 
objects that are the products of avidyd, there cannot be the 
annihilation of avidya (if it resides in its products which 
are insentient). And in the absence of the rise of the 
mental state that could reveal the self, there cannot be the 
removal of azidyà. 
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avagati...... + janmüntarena :— 
avagalih — visayübhivyaktih, tajjanakain yat antahkaranavrttirüpam 


jüünam tasya janma vind i tyarthah. 
[ 209 | 


अज्ञानात्मकवस्तु नाश्रयतयाज्ञानस्य संभाव्यते 
नाज्ञानात्मकताबहिःकृतमिदं जीवत्वमड़ीकृतम । 

नाज्ञानाश्रयमध्यपाति घटते जीवत्वमेतेन a- 
श्रैतन्याश्रयमेतदस्तु घटते तत्रेव हीदं तमः ॥ 


The object which is of the nature of avidyà cannot be 
the locus of avidy@. And the self in the aspect of jiva is 
not accepted to be external to the form of avidyà. Hence 
in your (namely, the Piirvapaksin’s) view the individual 
soul is not fit to fall within the range of the locus of avidya. 
Let avidy& abide in the pure consciousness; and indeed it is 
fit to be present only there. 


If the self in its aspect of jiva is admitted to be the locus of avidya 


then it amounts to admitting that the self associated with the intellect 


is the locus of avidyā. The result of this argument is that intellect also 


becomes the locus of avidyt. But this cannot be, as the intellect itsel f is 


the effect of avidya. And, avidyz cannot abide in its effect. 
[ 210 ] 


ननु चाहयाश्रयतमःस्फुएणं न कथंचिदत्र न हि तत्स्फुरति । 
स्फुरदाश्रयस्य तमसः स्फुरणं घटते न चाह्रयमिह स्फुरति॥ 


(The Pürvapaksin objects:) 


The manifestation of avidyā as having the supreme 
Self as its locus is never possible, because the supreme self 
Is not experienced. The manifestation of avidya would 
hold good, only when its locus is experienced. But here 
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the supreme self (which is considered to be the locus) is not 
experienced. 


eos | 


नाज्ञानमद्वयसमाश्रयमिष्टमेवं «das निरितेक्षणानाम्‌। 
नानन्दनित्यविषयाश्रयमिष्टमेतत्‌ प्रत्यक्त्वमात्रविषयाश्रयतानमूतेः ॥ 


As it is experienced that the inner self alone is the 
locus and object of avidyà, philosophers of keen intellect do 
not accept that the self in its non-dual aspect is the locus 
and object of avidyd nor do they accept that the self in its 
form of eternal bliss is its locus and object. 


[212] 


प्रत्यक्त्वमात्रविषयाश्रयमोहहेतोः 
प्रत्यक्तिरोहित इति प्रतिपादयामः। 

gaada खलु ah न वेञ्चि चेति 
प्रत्यक्षमस्ति ननु वेदनमस्य der: ॥ 


As avidya has the inner self as its locus and object, we 
hold that the inner self is veiled. Indeed in the case of the 
ignorant person there is the immediate experience in the 
form ‘I know’ and ‘I do not know’ which points to the 
inner self (as the locus and object of avidyā). 

There is the universal experience in the form ‘I do not know myself’. 
This experience points to the existence of 4००96, (See Introduction, 
p- 69). Here the expression ‘I’ conveys the inner self which serves as the 
locus of avidyZ; and, the expression ‘myself’ also conveys the inner self 
as the object of avidya. Thus there is the manifestation of the inner self 
in the form ‘I’; and the same inner self is known to be not manifested or 


veiled as known from the usage or experience ‘I do not know myself’. 
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[ 213 ] 


संवित्परिस्फुरति न स्फुरतीति तस्यां 
'वैयात्यदूषितधि यस्तु विसंवदन्ते | 

अज्ञानतस्तदपि तद्ठदिहाद्वयत्वं 
भादप्यभादिव विमूढधियो वहन्ति ॥ 


Those whose intellect is spoiled by immodesty argue 
out of ignorance that the empirical knowledge reveals itself 
and does not reveal itself. Similarly here though the ab- 
solute consciousness is always luminous, the ignorant hold 
that it is not luminous. 


The inner self is admitted to be self-revealing and at the same 
time veiled. This point is explained by a reference to the empirical 
knowledge. The Prabhakara school holds that the empirical knowledge 
is self-luminous. ‘This means that it manifests without the aid of any 
external factor. Yet, there arises the contrary notion that the empiri- 
cal knowledge does not manifest. This contrary notion presumptively 
implies that the empirical knowledge is the object of ignorance. The 
point that is to be noted in this connection is: the empirical knowledge 
which manifests itself of its own accord becomes the object of ignor- 
ance also, In the same way, the inner self which is self-revealing be- 


comes the object of avidyZ. 
[214] 


अव्युत्तत्ति बिभ्रती भाति daa तदडूहप्यद्धितीयखरूपम्‌ | 

अव्युत्पत्ति नाशयड्भाति वेद्यं तस्मादेतच्चोद्यमस्माखु नास्ति॥ 
The empirical knowledge reveals itself, though it is the 
Object of ignorance. Similar is the case with the absolute 


self also. And the pure consciousness reflected in the mental 
State arising from the study of the Upanisads manifests it- 


1. वेजात्यदू — P. 2. यस्त्वविसं — P. 
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self by annihilating avidyd. Hence the objection (advanced 
before)! cannot be raised against our view. 


1. vide; SS, II, 210. 
DISTINCTION BETWEEN RELEASE AND BONDAGE 
[ 215 ] 
NOE = स्थ ° कु at J हैः g A 
नन्वेवं चेहन्धमोक्षव्यवस्थाशास्त्रं कुप्येन्नाप्रबोधात्मवत्तेः | 
[d 
बडो मुक्तो ज्ञानवानज्ञ इत्यप्येतत्सव यावदज्ञानमिष्टम ॥ 
- (The Pürvapaksin holds:) 


In this case, the scripture dealing with the distinction 
of bound and released souls would be contradicted. (The 
Siddhüntin replies) it would not become so; for, until the 
self is realized this scripture is valid. All the distinctions 
of the bound and the released souls and the mystic and 
the ignorant are admitted as long as there is avidyd. 


{| 216 | 
कि चेतर्किं बन्धमोक्षव्यवस्थाशास्त्र॑ यत्नात्तत्परं सत्प्रवत्तम। 
कि चान्यस्मात्प़ाप्तमेवानुभाष्य तस्या रूपं ब्रह्मतत्त्वं विदृध्यात्‌ ॥ 


Moreover, is the scripture dealing with the distinction 
of bondage and release strictly intent on conveying the 
nature of liberation? Or does it, by restating the state of 
liberation (which is known from the usage of elders), pri- 
marily convey it as of the nature of the self? 


[217] 
Sel तावत्तत्परं नेष्यते तदानर्थक्यात्तस्वरूपप्रतीतेः | 
- Q 5 c o ~ ~ 
ब्रह्मात्मैक्यप्रत्ययेनाथेवत्त्वं वकत युक्तं तञ्च नोऽभीष्टमेव ॥ 


It is admitted that such scripture is not intent on con- 
veying the liberation (of Vamadeva and other released 
souls); for, the knowledge of their release is futile. Hence 
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it isreasonable to hold that the scripture is purposeful by 
giving rise to the firm belief in the identity of the supreme 
self and the individual soul (which is liberation). And this 
is acceptable to us. 


[ 218 ] 


नन्वन्यो महन्थमोक्षादिमागी भूतो भावी वतेते वा न कश्चित्‌ । 
इत्युक्तार्थ स्वानुभूत्या विरोधान्नाहं जातु प्रोत्सहे संग्रहीतुम ॥ 
[The disciple says:— ] 


As the view that *apart from me, no person fit for 
bondage or release either existed or exists or would exist” 
is contrary to experience, I do not rejoice in accepting this 
view. 


[219] 
कि द्वैतानुभवो विरोधपदभाक कि वा परोऽस्मीत्ययं 
agr कञ्चिदिहापरोऽस्त्यनुभवो यस्ते विरोधावहः | 
«Berge: íi बितनृते तस्येति युक्त eat 
नापि द्वेतमुपोछ्िखन्ननुभवस्तेनास्य बाधो यतः ॥ 
[The preceptor asks |] 


Is the experience of duality contrary (to the view that 
you are the only soul) or the experience “T am the supreme 
self? Or else, is there any experience other than these two 
that leads to contradiction? The statement that the 
€xperience of identity (of the supreme self and the individual 
soul) leads to the contradiction (of the oneness of the self) 
is not reasonable. And the experience pointing to duality 
also is not contrary to it (that is, the oneness of the self), as 
the former is sublated by the knowledge that there is only 
One soul. 

64 
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[ 220 ] 
हवेतद्वितनिवेशिनो;नभवनाहाधोडठवो;स्येति चेत्‌ 
तादृङनानुभवोऽस्ति कस्यचिदपि स्थानत्रये जीवतः | 
भाखच्छावरगोचरं ह्यनुभवं बिभ्रज्जनो दृश्यते 
नास्मिन्‌ संसृतिमण्डले स न भवेत्कस्मादयं HESS d 


If it is held that the view (that you are the only soul) 
is sublated by the experience that comprehends duality 
(between the supreme self and the individual soul) and 
identity (of the supreme self with the individual soul), then 
(it is said that) there is no such experience in the case of 
any individual soul in the three states (of waking, dream, 
and deep sleep). No person in this world is seen to have 
the experience of the association of the sun and darkness. 
But if one could have the experience of the association of 
duality and identity, then why cannot there be the experi- 
ence of the association of the sun and darkness? 


[221 | 
यत एवमत्र न विरोधलबो5प्युपटोकते कथितनीतिवशात | 
उपगृह्यतां मतमिदं Gee गुरुसंप्रदायवचनानंगतम्‌ ॥ 
In the light of what has been said, not even a trace 
of contradiction presents itself in this view (that there 1S 
only one soul). Solet this view which conforms to the 


texts accepted by the tradition of the teachers be admitted 
with faith. 


[ 222 ] 


तव गाढमूढतमंसा रचितं जगदीशजीववपुषा सकलम्‌ | 
प्रतिभाति Maze दृढवत्‌ समुदेति यावदवबोधरविः ॥ 
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This entire universe is fancied in the form of God and 
the individual soul by avidya firmly superimposed on your 
self. Though the universe is indeterminable, it appears as 
if real, until the rise of the sun in the form of the knowledge 
of the self. 


tava — svapraküsacaitanyasvarüpasya 
ndhena — tadatmyadhyüsaprüptena, TB. 


adrdham — anirvacaniyam, S. 


| 223 ] 


q . 
प्रभुरेष सवेविदहं Boat जगदेतदद्भुतवितानमिति । 
प्रतिपत्तयस्तिमिरलुप्तशो यदिहोद्भवन्ति न qua ॥ 
There is nothing strange that in the case of the persons 
whose true nature is concealed by avidyd, there arise the 


cognitions that, ‘God is omniscient’, ‘I am miserable’, and 
‘The universe is a wonderful creation’. 


[ 224 ] 
अभयं सनातनमनातुरधीरवलोकयन्निजमनन्तसुखम्‌ । 
न मुनिः प्रपऱयति किमप्यसुखं सकलं जिघत्सति जगत्खचिता ॥ 


The sage of self-control who realizes his true nature 
which is free from transmigration, which Is eternal and is 
of the form of unconditioned bliss, does not experience any 
misery; for, he annihilates the entire universe by the know- 
ledge of his (true) nature. 


INDETERMINABLE ENTITY COULD CONVEY 
THE REALITY 


[ 225 ] 
तव चित्तमात्मतमसा जनितं परिकल्पयत्यखिलमेव जगत्‌ | 
तव कस्पनाविरचितः स गुरुस्तव रूपमद्ठयसुदाहरति ॥ 
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Your intellect arisen from azidyà abiding in the self 
falsely creates the entire universe. The teacher (also) is 


your false creation. And he teaches you your absolute 
nature. 


[ 226 ] 


न हि चित्तरऱयमपि सत्यमिति प्रतिपन्नमस्ति भुबि किचिदपि | 
रशनाभुजङ्गसहर सकलं जगदिन्द्रजालमिति सिडमतः ॥ 


No object which is knowable by the intellect is found 
to be real in this world. The entire universe is like the 
snake appearing in a rope. Hence it is established that it 
is illusory. 


297) 


परिकरिपितोऽपि सकलज्ञतया Tea पूर्णमवब्रोधयति । 
परिकल्पितोऽपि मरणाय भवेदुरगो यथा न तु नभो मलिनम्‌ ॥ 


The preceptor, though fancied, is (fancied as) omni- 
scient and (hence) he himself imparts (the knowledge of) 
absolute self. The serpent, though superimposed, causes 
death but not the impurity (superimposed on the ether). 


It might be said: if the preceptor who is fancied could impart the 
knowledge of the self, then the pot, etc., also could impart the know- 
ledge of the self because they are also fancied. 


To this the author replies that though all the objects are fancied, 
yet there is difference among them. The serpent is superimposed on the 
rope, like impurity on theether. But the unreal serpent sometimes 
causes death, while impurity on the ether never causes death. 


[ 228 ] 


यदि सत्यमित्यवगति कुरुते घटते परादपि हुताशनत्रीः । 
यदि चान्तं न जनयेत्रमिति नन्‌, चोदनापि जनयेन्न धियम्‌ ॥ 
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Ifitis held that an object could impart knowledge 
only as being real, then the knowledge of fire can well 
arise even from the cloth (as the cloth is real). If it is held 
that an unreal object cannot give rise to (any) knowledge, 
then indeed (according tothe Püroa-mimamsü school) the 
(unreal) injunctive text'also could not convey the true 
knowledge (of the means to heaven, etc.). 


l. See the following verse. 
[ 229 ] 


जनयत्यसाबिह मृषावपुषा करणीयवस्तुनि मति सुदृढाम | 
ध्वनिधमभेद्घटितो हि सरुषा खरसेन सन्नि तु वर्णगणः ॥ 


Here the injunctive text, being unreal, gives rise to the 
valid knowledg: of “the thing to be achieved" (that is, 
sacrifice). The group of articulate sounds is naturally real 
but when associated with different qualities of tone, they 
are unreal. 


The injunctive text is real in so far as it is made up of the arti- 
culate sounds. But it is unreal when viewed from the stand-point of 
the particular order in which the several articulate sounds occurring in 
it are placed, and the qualities of tone like accents with which it is 
associated. And iti in this capacity alone that the injunctive text 
gives rise to the valid knowledge of ‘the thing to be achieved’. Thus 
the unreal injunctive text gives rise to the real knowledge of ‘the thing 


to be achieved’. 
[ 230 ] 
मन्त्रो हीनः खरतो वर्णतो वा मिथ्याप्रयुक्तो न तमर्थमाह। 
स वाग्वज्रो यजमानं हिनस्ति यथेन्द्रशत्रुः ख्रतोऽपराधात्‌ 


A Vedic text uttered falsely without the particular 
accent or letter does not convey the intended sense. The 
alse utterance of the text is (like) a thunderbolt and it 
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destroys the sacrificer, just as the word indra Satru did by 
the wrong use of accent. 


Sarvajnatman cites this verse to prove that a sentence, only as 
associated with the qualities of tone like accents, could convey the 


intended sense. 


Tvasta, a divine being desirous of a son who would kill Indra, per- 
formed a sacrifice by uttering the text indrasatrurvardhasva. The word 
indrasatru, if it is taken as a tatpuru$a compound, means who kills Indra. 
In this case, the udàtta accent should fall on the final syllable. If the 
udatta accent falls on the first syllable, then the word isa bahuvrihi 
compound and it means ‘one who is killed by Indra’. 


Tvasta used the uditta accent on the first syllable, by mistake, 
and so Indra killed the son born to him. 


This verse is from Paniniya-siksa, 52. 
[ 231 ] 
न च वर्णपूगमपहाय भवेदिह चोदनेत्यमिमतं विढुषाम्‌ | 
यदि सत्यमेव गमक भवति स्फुटमप्रमाणमियमप्युदिता ॥ 


Wise men do not accept that the injunctive text could 
exist without the group of letters. If it is held that the real 
object alone could convey the knowledge, then it clearly 
amounts to saying that the injunctive text also is not valid. 


The injunctive text, as associated with the accents which are the 
qualities of tone, is unreal. 


See SS, II, 229. 
[ 232 ] 
श्रवणेन्द्रियं च किल कर्णगतं परिकल्पनोपचरितं नभसः | 
बल्यं प्रकाशयति शब्द्गणं परमार्थमित्यपि कणादमतम्‌ ॥ 


In the view of Kanada, the sense of hearing is the 
erroneously assumed part of ether present in the auricular 
orifice; and it reveals the group of words that are real. 
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The ether is accepted by the Vai$esikas to be unitary, all-perva- 
sive and eternal, and it does not have parts. Yet the sense of hearing is 
accepted to be the part of ether conditioned by the auricular orifice. 
Thus the sense of hearing is the erroneously assumed part of the ether 
present in the auricular orifice and it gives rise to the real knowledge 


of words. 
[233] 
त्वमतः स्वमोहरचितं गहनं भवसागरं तर परावगतेः | 
परिकल्पितद्वयनिबन्धनतः परमार्थसंविदुद्ये सति भोः ॥ 


Oh! dear, when there arises the knowledge of the self 
by means of the two (namely, the teacher and the scripture) 
fancied (by your 67696), there is the realization of the self 
and by this you cross this unfathomable ocean of trans- 
migration which is the (false) creation of your avidyd. 


[ 234 ] 
श्रान्तं तथोपचरितं च यथाविभाग- 
6 A 
मड़ीकृतं कणभुगादिसुनोन्द्रमुख्येः | 
यन्नास्ति तत्फलनिबन्धनमस्मदीये 
तन्त्रे तमोविरचितं न फलाय कस्मात्‌ ॥ 


The great sages like Kanada and others (that is, Jaimini) 
hold as their tenets the mistaken thing (that is, the injunctive 
texts consisting of letters associated with accents, order, 
etc.) and the erroneously assumed thing (that is, the sense 
of hearing). Though these two are unreal, yet they are ac- 
cepted to be giving rise to the result (in the form of correct 
Knowledge). When such is the case, why should not the 
_ objects created by avidyü give rise to some (real) result 
™ our view? 


See the following verse. - 
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[ 235 | 


असदपि फलवत्तामरनुते युप्मदिच्छा- 
मनुसरदथ कस्मान्मायया निर्मितं सत्‌ । 
न भवति फलवत्ताभाजनं चित्रमेत- 
द्यमिह न समर्था थूयमत्यन्तशक्ताः ॥ 
According to your desire, when an unreal object could 
give rise to some (real) result, why cannot an entity created 
by avidyà (which is different from unreal objects)! produce 
some real result? It is really wonderful (to say that it can- 


not produce any real result). And you are highly qualified 
to assert so, while we are not competent. 


l. The objects created by avidyà are neither real nor unreal, but 
different from both. 


[ 236 ] 


परमेव तत्त्वमगृहीतमभूदखिलस्य कारणमनर्थकरम्‌ । 
परमेव तत्त्वमवबुद्धमतः परितृप्तये भवति पुष्कलतः ॥ 


The pure consciousness itself when concealed by avidya 
is the cause of the entire universe and hence it is the source 
of misery. The pure consciousness itself when fully realized 
leads to the highest bliss. 


[ 237 ] 


तव रूपमेव तव दुःखकरं यदि तन्न पश्यसि बहिमेखधीः | 
तव रूपमेव तृप्तिकरं यदि तत्प्रपञ्यसि निवत्ये तमः ॥ 


By engaging your intellect on external objects, when 
you do not realize your nature, your form itself is the source 
of misery to you. And when you realize your nature by 
annihilating avidyd, it itself is a source of bliss to you. 
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[ 238 ] 
qa बोधमात्रसुपनेयसतस्तव मोहमात्रमपनेयमपि | 
तव बोधमोहजनिहानिकरं वचन त्रयीशिरसि तत्त्वमिति ॥ 


Mere knowledge of your true nature is to be acquired 
and mere avidyá is to be annihilated. And the Upanisadic 
text lal. tvam asi gives rise to the knowledge of your true 
nature and the annihilation of avidyd. 


[ 239 | 
तव बोधजन्मनि पुरा न पुनस्तव कश्चिदप्यतिशयो भवति | 
तम एव पूवेमभवन्न भवयबबोधजन्मनि ततो न RA 
There is no change in your form (that is, the self) 
either before or after the rise of the realization of the self 
to you. Before the rise of your realization of the self, there 


existed avidyd and after that it is annihilated. And apart 
from avidyd, there did not exist any other thing. 


[ 240 ] 


~ e 3 
न तमोऽपि पूवेमभवन्न भवत्यवबोधजन्मनि तमोभिभवः | 
तम एव केवलमिदं सकलं न तमो विनात्मनि किमप्यभवत्‌ ॥ 
Avidya also did not exist (really in the self) before the 

realization of the self; and so there is no (real) annihilation 
of avidya at the time of the realization of the self. And the 
cognitions (that avidyd existed and avidyd is annihilated) are 
merely owing to avidyd. And without the (illusory existence 
of) avidyà nothing existed in the self. 


[ 241 ] 
न तमः परिहृत्य लभ्यते तमसो हानिगता निरूपणा | 
इति सा तम इत्युदीरिता न निवृत्तिस्तमसस्तमोमयी ॥ 
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'The explanation of the removal of avidyd cannot be 
had without avidyd; and hence it is (figuratively) spoken of 
as avidyü. But (in fact) the annihilation of avidy@ is not 
of the form of ००४८. 


The annihilation of avidy@ points to the substratum, namely, the 


self on which avidya is superimposed. 


SCOPE OF THE TEXTS ENJOINING 
SACRIFICE, ETC. 


[ 242 ] 


विधयश्च कमेविषया: स्वतमःपटलावृते त्वयि बहिमेनसि | 
कुत एव सम्यगवषरोधहते तमसि प्रवृत्तिरिति संभवति ॥ 


The injunctive texts concerned with religious rites are 
addressed to you whose true nature is veiled by your own 
avidyü and whose intellect is engaged in external objects. 
When avidya is annihilated by the true knowledge of the 
self, how could (you) engage (yourself) in the religious rites. 
cf: avidyavadvisay@nyeva  pratyaksüdini pramanant $astrant ca. 
Adhyasa-bhagya 


[ 243 ] 


विदिते पदे भगवतः परमे परिपुष्कले परमतृप्तिमतः | 
तव तृष्णया विरहितस्य कथं विधिषु पवृत्तिरपवर्गवतः ॥ 


When the supreme status of the lord which is absolute 
(that is, free from any difference) is realized, you attain 
liberation and (hence) you enjoy the highest bliss and you 
are free from any desire. (When such is the case) how 
could you engage yourself in the religious rites? 
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[ 244. ] 


अभिचारकमेविधयो हि यथा फलभागबाधमचु बाघयुजः | 
करणादिभागनिरुपाख्यतया विधयस्तथेव परमात्ममतेः ॥ 


The injunctive texts prescribing the black-art are 
stultified following the prohibition of its result (by the other 
texts).' Similarly, in the case of one who has realized the 
self, the injunctive texts are contradicted, as the instrument, 
etc., (of volitional activity) cease to exist (that is, they 
are annihilated by the realization of the self). 


1. The Vedic text — £yenena abhicaran yajeta — does not prompt 
one to activity, as the result of the sacrifice, namely, injury to enemy, 
is prohibited by the Vedic text — na hinisyat sarod bhülüni. And nobody 


can act without some result in view. 
| 2६५७) | 


यदि भाव्यभागव्रिल्ये न भवेत्‌ फलभावना कथमिहोत्सहते | 
करणादिभागविल्ये wa बिधिरन्तरेण घटते न च ताम्‌ ॥ 
If volitional activity does not hold good in the absence 
of its result, how can it hold good in the absence of its 


means, etc.? And the sense of injunction is not appropriate 
without volitional activity. 


[ 246 ] 


अधिकारिणं च विषयं च विना न नियोगबुडिरुपपत्तिमती । 
न विना तमस्तढुभयं घटते विदितात्मनश्च न तमो घटते॥ 


The knowledge of niyoga is not reasonable without a 
Competent person (to execute it) and a content. — And both 
these are not possible without avidyd. And avidyd is not 
Possible in the case of one who has realized the oneness of 
the self. 
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[ 247 ] 


व्यवहारगोचरमतः सकलं विधिवाक्यमित्यवगति मनसि | 
उपनीय वेदशिरसो विधिमिने विरोध इत्यपि समाकलय ॥ 


Having borne in mind that all the injunctive texts 
point to empirically real objects, conclude that the Upani- 
sadic texts are not in conflict with the injunctive texts. 


[ 248 ] 


एवं वेदान्तवाक्येरवगतिपदवीमद्वये नीयमाने 

qawa समस्तद्ठयक्कति तमसि क्षीयमाणे च सद्यः | 
खाराज्यं त्वय्यवाप्ते परमसुखभुजि खच्छचेतन्यमात्रे 

'लेशो मानान्तरणामपि ठुरवगमस्तत्र दूरे विरोधः ॥ 


Thus when the identity of the absolute self and the 
inner self is realized through the Upanisadic sentences, 
when ८०४०१७ which is the cause of all duality is annihilated 
immediately, when you remain as the pure consciousness 
and have attained liberation and are experiencing the 
highest bliss, even the trace of the other proofs is hardly 
known. Hence there is no occasion for their conflict with 
the Upanisadic teaching. 


a tris 


EE cd 


1. aA - B, ? 2. दुरधिंगमस्त - 5, 
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॥ तृतीयोध्याय: ॥ 
MEANS OF THE KNOWLEDGE OF THE SELF 
[1] 
श्रत्वाऽविरोघसुपपन्नसमन्व E 
ब्रह्मात्मतामतिरय पुनरप्युवाच | 
ब्रह्मात्मताफलशिरस्कर्मात प्रसूते 
यत्साधनं तदखिलं प्रतिपित्समानः ॥ 


After ascertaining the non-stultification by the other 
proofs of the Upanisadic teaching, and also knowing that 
the knowledge of the identity of the supreme self and the 
inner self arising as the import of the Upanisads is reason- 
able, the aspirant who is desirous of knowing the entire 
means that would give rise to the knowledge of the self 
whose immediate result is liberation, asks thus: 


brahmatmataphalasiraskamatt: — brahmütmata — moksah, AP, 
[2] 
ऐदंपर्यमखण्डवस्तुविषयं वेदान्तवाक्यस्य यत्‌ 
qd वणितमस्य भूदपहतिमा नाम मानान्तरेः | 
किं त्स्याः परिनिष्टितखविषयध्वान्तच्छिदो जन्मने 
विद्याया aaaea किमपरं कृत्यं भवेत्साधनम्‌॥ 


Let the partless self, which has been elucidated before 
as the import of the Upanisadic passages, be not sublated 
by the other proofs. But is there any other means apart 
from the Upanisadic texts that can be pursued for the rise 
of the knowledge which would annihilate avidy@ that has 
for its object the existent self? 


l. न्वयोऽथ — Po. 


LI SE 
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parinisthitasvavisayadhvintacchidah — siddhabrahmavi sayavidyani - 
vartikayüh, TB. 


[3] 
A " क E za EN 
वेराम्यस्य दृढत्वमेकमपरं तत्त्वंपदाथज्ञता 
iN XN 
वाक्ये निगुणनिष्टिते च सकले न्यायादियत्तामतिः | 
^ NY ON 
सम्यग्ज्ञानसमीपदूरभवयो हेँत्वोविवेकज्ञता 
iS प्रति S A 
वाक्याथप्रतिपत्तिसाधनमिद यत्नेन कृत्यं यतेः ॥ 
Intense detachment (from desire for enjoyment here 
or hereafter), the knowledge of the import of the terms tat 
and tvam, the knowledge of the exact extent of all the 
sentences pointing to the attributcless self on the basis of 
the arguments (mentioned in the third pada of the third 
adhyaya of the Brahma-sittra), and the discriminative 
knowledge of the proximate and the remote means (helpful) 
to the (rise of the) correct knowledge —all these are the 


means to know the import of the sentence and they should 
be pursued by the ascetic. 


This verse summarizes the subject-matter of the four parts of the 
third adhyàya of the Brahma-sütra: 


vide: anena trtiyadhiyapadacatus tayirthah samksiptah V, p. 147a 
vide also: pddacatus tayena pratipaidyaminam vairdgyadisadhanajatam 


Jatnena mumuksunü sarnpüdaniyam, tena vini na vàkyadeva tadbuddhih sam- 
bhavati, Ved. p. 300. 


[4] 


सं सारदोषमवधारयतो यथाव- 


हराग्यसुद्वति चेतलि निष्प्रकम्पम | 
वेराग्यजन्मनि दृढे च सति प्रवत्ति- 


स्तर्व॑पदाथपरिशोधनकमेणि स्यात ॥ 
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By truly ascertaining the defects of transmigration, 
there arises unswerving renunciation in your mind. And 
when renunciation becomes intense, it leads to the exami-, 
nation of the senses of the terms /at and tvam (in the sen- 


tence tat tvam asi). 


nisprakanipam — niscalam 


rügükrüntacitlasya — padárthadvayatattvavadharanüsambhavüt — vairügye 


sati tu  tatsambhavat — padürthajrünapurvakavükyürthavadharanünuk ile 


sravapüdau. pravrllih, vairügyakrta-upakarah, AP. 
TRANSMIGRATION 
[5] 

संसाररूपमवगच्छ विविच्यमानं 
यरिमश्रुते भवति ताहिषया जुगुप्सा | 

dq: प्रकाशयति संसरण यथास्य 
जीवस्य जन्ममरणे व्रजतः क्रमेण ॥ 

You be convinced of the nature of transmigration, on 


hearing which there would arise revulsion towards it and 


which will be explained (by me) in the manner in which 
the scripture! conveys the transmigration of the individual 


soul who is gradually subjected to birth and death. 


I. See Brh., IV, iii, 35; Chand.. V, ix, l- 


[6] 


शुद्ध: परो न खलु बाङमनसव्यतीतः 
संसारदुःखमतिदुःसहमश्चुवीत | 
स्वाविद्यया हि पर एव स जीवभाव- 
'मागत्य संसरति लिङ्गसमागमेन ॥ 
Mo 01 


1. मापद्य- T.. mara — T:. 
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'The supreme self, which is free free from any defect 
and which transcends both speech and mind does not 
(naturally) experience the intolerable misery of transmi- 
gration. But, associating itself with the subtle body owing 
to its avidyd, the supreme self attains the state of the indivi. 
dual soul and undergoes transmigration. 


[7] 


Sy m A 
aga संसरति मुच्यत एतदेव 
दौवारिकं भवति संसरणं तु तस्य । 
iS A 
मुक्तिः पुनभवति चिठ्ठपुषेच तस्य 
खाज्ञानतः स्वमहिमप्रतिबोधतश्च ॥ 

The supreme self itself undergoes transmigration and 
attains release. There is the transmigration of the self 
by having (the subtle body) as the operating condition. 
And the state of remaining in the pure consciousness Cons- 
titutes its liberation. The transmigration is caused by its 


own avidyd, and liberation by the knowledge of its true 
nature. 


[8] 


खाज्ञानान्वयिनि चिदेव भवति खज्ञानमस्याः पुनः 
नास्त्यन्तः करणोपरागशबलीावं विना युक्तितः | 
कूटस्थे न quer न घटते नो विक्रिया तत्र न- 
स्तस्मादेष विशेष इषदुचितः स्वीकतुमेते प्रति ॥ 
The pure consciousness itself is the locus and content 
of its avidyd. Its knowledge, however, cannot reasonably 
abide in the pure consciousness, unless the latter becomes 


a blend of the nature of its association with intellect. It 
not that avidyd cannot abide in the immutable consciousness 
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And in our view there arises no change in the consciousness 
(owing to the existence of avidyd). Hence it is proper to 
accept this subtle distinction between them (namely, 
knowledge and avidyd). 


Knowledge is the attribute of a knower. And to be a knower is 
to be the substratum of knowledge. The self which is immutable 
consciousness cannot become the knower, unless it is associated with 
intellect. Hence knowledge which is the attribute of a knower abides 


in the self associated with intellect. 


But avidyü exists in the self itself and not in the self associated with 
intellect. For, intellect is the effect of avidyā and as such it is posterior 
to avidyé. So the latter cannot abide either in the intellect or in the 
self associated with intellect. It is, therefore, said that avidy@ is 
present only in the self — the pure consciousness. 


vide: anüdisiddhajnanasya tatküryalingatadupahita- 


cidüsrayatvanupapalteh suddha cideva tadasrayo vigayasca, SS. 


[9] 


gaze भवति तस्य परस्य मोहा- 
तेनान्वितत्य तु नभोमलव द्ठःयलीकम | 
दुःखं त्रिधा भवति संसरणाभिधानं 
नान्यः पराद्धिकरूपभृदस्ति जीवः ॥ 


Avidya abiding in the pure consciousness gives rise to 
an aggregate of eight factors. When associated with 
them, there arises the three-fold misery’ (to the pure 
Consciousness) which is termed ‘transmigration’ and which 
18 indeterminable like colour in the sky. The individual 
soul does not have different nature from that of the pure 
Consciousness (that is, the supreme self). 


l. The eight factors are explained'in SS, III, 16. 


2. For the three-fold misery see S$, 1, 342. 
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[ 10] 
aia: परस्य न च तस्य विकार एष 
नान्तमेव च बिभिन्नवपुः परस्मात्‌ | 
जीवोऽयमभ्युपगतः कुत एतदेवं 
ब्रह्मात्मतावचनजातविरोधहेतोः ॥ 


The individual soul is not accepted to be either a part 
of the supreme self or its transformation or different from it. 
Why is it so? Itis so accepted, as otherwise there would 
arise conflict with the group of (Upanisadic) statemenis' 
conveying the identity of the supreme self and the 
individual soul. 


l. vide: Brh., YII, vii, 23. 
[11] 
अपि च विश्वमनुप्रविवेश तत्‌ परममेव पदं 'परमात्मनः | 
इति aad सुहृत्सिव तत्सरश्रृतिवचस्सु कथं स ततोऽधिकः ॥ 


How could the individual soul be different from the 
supreme self when there are the Upanisadic passages such 
as ‘The supreme form of the self itself has entered the 
universe", which like true friends, convey the identity of 
the self as their import. 


1. Taitt., II, vi, 1; Chàünd., VI, iii, 2. 
[12] 
प्रच्यावि वस्तु यदिहास्ति निजस्वरूपा- 
दप्रच्युतैकरससंविदधीनमस्य | 
प्रच्या वितास्फुरणमित्यं वगत्य तत्र 
तत्कल्पितं सकलमाकलयानुमानात ॥ 


1. च्याविनः स्फु — ग बगस्य — T. 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 
THIRD ADHYAYA जी 
The manifestation of the object which is other than the 
self, as different from the self depends on the immutable 
unitary consciousness. On the basis of this inference,' 


conclude that everything (different from the self) is 
superimposed on it. 


]. vide: vipratipannam pratyakcinmatradadhikartipam 
pratyakcidekarasad inapraküsam, pratyakcidatiriktatuat, 
dgamüpüyitvidui buddyüdivat, V, p. 148a. 
pracydvi vastu — pracyotum $ilam | asyeti pracyavt, 


brahmasvaripütiriktamiti yavat, TB. 
[13] 
^ 
चेतन्यवस्तुविषयाश्रय एव मोहो 
A वि EN 
नाड्ठेतवस्तुबिषयाश्रयको ऽप्रतीतेः । 
बुयादिवेष्टितचितो न तमखितेति 
बह्माश्रयत्वसुदित तमसःपुरस्तात्‌॥ 

The pure consciousness alone (as the inner self) is the 
locus and content of avidy@; and (the pure consciousness as) 
the absolute self is not the locus and content of avidya. 
Previously it has been said' that the absolute self is the 


locus of avidyd, with a view to affirm that the consciousness 
associated with intellect is not the locus of avidyd. 


l. vide: SS, III, 7. 


The view set forth in this verse has been discussed in SS, IL, 11-14. 
[14] 
नाश्रयं नहि तमोऽनुभवेन लभ्य 
नाप्यागमान्न च किमप्यपरं प्रमाणम्‌ | 
ब्रह्मश्रयत्वनिषयं तमसस्ततश्च 
प्रत्यक्प्रकाशविषयाश्रयमेतदरतु ॥ 
It is not known either from experience or from 


Scripture or from any other proof that (the pure conscious- 
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ness as) the absolute self is the locus of avidyd. Hence, let 
the inner self be the locus and content of avidya. 


[15] 
जीव aaa तु तदाश्रयमध्यपाति 
नेच्छन्ति युक्तिकुशला नहि' युञ्यते तत्‌ । 
अज्ञानमेव खलु तन्न तमस्तमस्वि 
SS रोध 
चेतन्यवस्तु पुनरस्तु न तद्विरोधः ॥ 

Those adept in reasoning do not admit that pure 
consciousness in its aspect of jzva is the locus of avidyd; for, 
it is not reasonable. ‘The state of the self associated with 
the intellect (is the effect of avidyd, and hence it) is (of the 
form of) avidyà itself, and avidyá cannot abide in avidyd. 


So let the consciousness be the locus of avidy@, and there is 
no contradiction to it.' 


1. See note on SS, II, 209. 
[ 16 ] 
कर्मेन्ट्रियाणि खलु पञ्च तथा पराणि 
बुद्वीन्द्रियाणि मनआदिचतुष्टयं च | 
प्राणादिपञ्चकमथो वियदादिकं च 
कामश्च कमे च तमः पुनरष्टमी पूः ॥ 


The eight factors are: the five senses of action; the five 
senses of knowledge; the four modes of internal organ like 
mind, etc; the five vital airs;' (the five elements) ether, 
etc.;’ desire, action, and avidy@. 


It is said in SS, IIT, 9 that avidya abiding in the self gives 


rise to an aggregate of eight factors. And the eight factors are 
explained in this verse. 


]l aa—M 1.4 
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karmendriyüni — vük-püni-püda-payüpas thakhyani 


— 


buddhindriyüni — $rotra-tvak-caksur-jihva-ghrünükhyüni 
mano buddhirahankarah cittam ityetanmana-üdicatug tayam 


prünapünavyüno' danasamünah paňcaprānāh 


aküsavüyutejobannükhyam, T B. 
[17] 

A c e ^ ~ 
विद्या च विश्वविषयानुभवोत्थपूवेप्रज्ञा च कमंबचसेब तु संगृहीते | 
बन्धप्रयोजकतया सदृरात्वहेतोरेकत्र च श्रतिवचस्युपसंग्रहेण ॥ 

The knowledge of the universe and the reminiscent 
impressions arisen from the enjoyment of worldly objects 
are included in the sense of the word ‘action’, as they are 


similar in being the source of bondage and as they are 
mentioned side by side in the same Sruiz text.' 


1. The śruti text is referred to in the next verse. 


[18] 

तं विद्येति हि वाक्यमेकमिह च स्पष्ट त्रयं कीतितं 

तस्मात्कर्मवचस्तयोरपि भवेत्संग्राहक कारणात्‌ | 
^ - e 

विद्या चात्र चतु्विधाप्यभिमतेवारम्मिका कमेबत्‌ 
संस्कारोऽपि तथा चतुविध इति ज्ञेयस्तथा सभवात्‌ N 
In the same sentence tam vidyeti' these three are clearly 
mentioned. And on this ground, the word ‘action’ includes 
the other two. Here (in this sentence) knowledge of the 
world which is the cause of transmigration is accepted to 
be four-fold like <action’. Similarly it should be known 


that the reminiscent impression also is four-fold, as it is 
quite possible. 


l. vide: taħ vidyakarmani samanvarabhele purvaprajna ca, 
Brh., IV, iv, 2. 
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2. kicana vidya $sastravihitt devatidyupisanariip& aparü tannisiddhg 
asacchüstravigayü, anya vihitasamü vidhim vinzpi yadrcchaya upapanng 
gangüdidaríanarüpa sreyaskari, kücinnigiddhasamü bibhatsitasavidivisaya 
sadyo, duhkhakarità vidyüyüh caturvidhyam. evant karmandim yügavadha- 
haradiripanadmapr vihitapratis iddhavihitüpratis iddhabhedena citurvidhyarh 
drastavyam, SS. 


3. evam pürvaprajRükhyasamsküro'pi miylanubhaviidyanurodhena 
caturvidho bandhahetuh ityarthah. SS. 


[ 19 | 
6 ° 5 
gases तदिदमप्यभवडि fe 
तेनोच्यते तदपि लिडुगिरा क्वचित्तु । 
qe ६ 
gasa न खलु लिङ्गगिरोऽभिधेयं 
Bea तु सप्तदशक प्रथितं हि लिङ्गम्‌ ॥ 
The subtle body is included in the ‘eight factors’ and 
hence the latter also are termed ‘subtle body’ in some 
places. Indeed the ‘eight factors’ are not the primary 


sense of the word ‘subtle body’. It is well known that the 
(word) ‘subtle body’ primarily means the seventeen factors. 


abhavat — anlarbhittam abhavat, TB. 
[ 20 | 


इह तावदक्षदशकं मनसा सह बुडितत्वमथ वायुगणः | 
M इति लिड्रमेतदसुना पुरुषः खलु संगतो भवति जीव इति N 


Here the subtle body consists of ten senses, mind, 
_ intellect, and the group of (five) vital airs. And the 


supreme self associated with this becomes the (sense of the 
word) ‘individual soul’ 


purusah — cidatmü, SS. 
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र ~ र C HI क्व A 

न पुराष्टकेन रहितस्य तव क्वचिदस्ति संसरणदुःखयुजा | 

M 

न पुराष्टकेन सहितस्य तथा क्वचिदस्ति दुःखबिगमश्च तव ॥ 
There is no association of misery in the form of 
transmigration to your nature, if the latter is free from 
| any relation to the eight factors. And there is no escape 

from misery if your nature is related to the eight factors. 

This verse is based on the Upanisadic text — 

asarira và va santam na priyüpriye sprsatah, Chand., VIII, xii, 1. 
It should be noted here that, though the supreme self attains the 
state of an individual soul by its association with the subtle body, yet 


it undergoes transmigration only when it is associated with the eight 
factors in which the subtle body also is included. 


vide: yadyapi lingasamibandhena jivatvath, samsaranam tu na 
puryastakam vind ityarthah, S on SS, III, 20. 


[22] 


तब नित्यमुक्तसुखचिद्॒पुषो न कदाचिदस्ति पुरसंगमनम्‌ | 

तव मायया विरचितं सकल पुरसंगतिप्रश्रतिकं बितथम्‌ ॥ 
Never is there the association of the (eight) factors to 
your nature which is ever released and is of the form of 
bliss and consciousness. And the association of the (eight) 


factors is the creation of avidyd and (hence) indeterminable 
(either as real or as unreal). 


vitatham — mithya, sadasadvilaksanam antrvacaniyam ityarthah, TB. 


[ 23 | 


मलिनं नभो नहि कदाचिदभूद्रिमलं कदाचिदभवनन FA: | 
उभयं नभस्यभवदेवमिह त्वयि नित्यमुक्तचिति संसरणम्‌ ॥ 
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At no time the ether was impure and never was it pure, 
Both (purity and impurity) are (superimposed) on the ether, 
Similarly, the transmigration is (superimposed) on the 
ever free consciousness which is your true nature. 


[ 24 | 


नहि कल्पनाविरचितं वितथं परमात्मवस्त्ववितथं स्पृशति | 
परमात्मवस्तु च तथा तमसा परिकल्पितं न किमपि स्प्रराति॥ 


A thing erroneously created and (hence) indetermin- 
able is not associated with the absolutely real object 
(namely, the self). Similarly, the absolutely real object 
does not associate itself with any object that is falsely 
created by avidyd. 


[ 25 | 


नहि सूमिरूषरवती मृगतूड्जळवाहिनीं d quee | 
मृगवारिपूरपरिवारवती न नदी तथोषरभुवं eru ॥ 


The barren land does not contain the river full of 
water that is superimposed on it by deer out of thirst. 
Similarly the river full of water that is superimposed (on 
the barren land) by deer out of thirst does not come into 
contact with the barren land. 


mrgatrdjalavühinim —  mrgaih trsavasat Gropitajalaprapanim' 
tyarthah, SS. 


cf: yatra yadadhyüsah tatkrtena dosena gunena va anumatrenapt 
sa na sambadhyate, Adhyüsa-bhas ya. 


[ 26 ] 


न तव atum विभोन पुराष्टकस्य जडरूपश्रतः | 
न च मध्यवति जडचिठ्पुषोगेमनक्षमं किमपि संभवति ॥ 
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There cannot be transmigration either to your true 
nature, which is all-pervasive self, or to the eight factors 
which are insentient. Nor is there any entity which is 
composed of the form of sentience and insentience and 
which is capable of transmigration. 


This verse is based on the following Upanisadic text: 
na tasya prand ulkrümanti, brahmaiva san brahmipyeti, 
Brh., IV, iv, 6. 


200 ie 
बेश्ति न ˆ ag निलय क्‌ ९ z ९ 
परवेष्टितं न खलु Aggi परलोकमागमनुसतुमलम्‌ | 
A f * हि न भोव E त्र त्र जल पि FT SN वि E 
घटवेष्टित॑ नहि नभोवलयं ब्रजति anata घटेऽवितते ॥ 
The consciousness associated with the (eight) factors is 
not capable of proceeding through the path towards the 


other world. The ether delimited by a pot does not move, 
when the pot which is of limited size moves. 


avitata — avyāpi; ghafasya avitatvar avyipitvam, SS. 
[ 28 | 
घट एव गच्छति नभरत्वचलं ब्रजता घटेन तु ततश्च ततः। 
परिवेष्टनेन घटखं क्रियते घटखानि तत्र सुबहूनि ततः ॥ 
The pot alone moves and the ether is immovable. But 
by the association of the pot that moves, there arises the 
ether delimited” by the pot. In this way, (when one 


proceeds by taking the pot) there arise many delimited 
ethers. 


| 29 | 
पुरमेव गच्छति चितिस्त्वचला व्रजता पुरेण यदि सापि चितिः | 
परिवेष्यते a सुबहूनि तदा वलयानि AETAT ॥ 


1. तव -- M.. 2. घटे वितथे — B», Te. 
67 
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Let it be said (by the pürvapaksim) ‘On the lines 
indicated above, the eight factors alone move and the con. 
sciousness is immovable. The consciousness is delimited 
by the eight factors that move, and hence there 


UNS are many 
delimited consciousnesses. 


valayüni — cidvalayint, puravacchinnüni caitanyini TB. 


The view set forth in this verse is untenable. 5९6 the following 
o 
verse, 


[30] 


FRA कृतनिष्फळता फलतः समापतति FANA: | 
अपरस्य भोक्तुरुदयाच दिवि व्यसनस्य संततिरहो विषमा ॥ 


(In the view held by the pürvapaksin), as the soul which 
is the agent of actions (here) does not go (to the other 
world), and as there arises another soul as enjoyer in the 
other world, there results, in effect, the attainment of 
religious merit for the action which the soul (in the other 
world) has not performed, and the non-attainment of the 
religious merit for the action which the soul (in this world) 
has performed. Alas, the unavoidable series of difficulties! 


[81] 
चलने ह्युपाध्यभिमतस्य भवेञ्जनितस्य तेन विगमः सुदृढम्‌ | 
ननु कण्डलापसरणे पुरुषादथ न प्रणइयति न कुण्डलिता ॥ 


When a thing which is admitted to be a limiting 
adjunct moves, then certainly there is destruction of the 
thing (previously) delimited by it. Indeed when ear-rings 
are removed from a person, then certainly the state of one 
wearing the ear-rings is destroyed. 


calane — gamane; vigamah — 75561, TB. 


1. masta: — B; T2, Mi. 
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[32] 


न पुरान्वयश्च तब चिठ्ठपुषः परमार्थतो भवति तकसहः | 
नभसो यथा घटसमागमन न ततोऽपि लिड्गघटितो ब्रजसि ॥ 


Just as the association of pot with ether cannot stand 
logical examination and hence is unreal, 50 also the associa- 
tion of the ‘eight factors’ to you, who are of the nature of 
pure consciousness, does not bear logical scrutiny, and hence 


isunreal. And for this reason also, you do not proceed to 
the other world by being associated with the eight factors.' 


1. lingaghatitah — puravisistah, TB. 
The world [iiga which signifies the ‘subtle body’, conveys the sense 


of ‘eight factors’ also. See SS, III, 19. 


[ 33] 
नभसः प्रदेशविरहान्नससो न घटः प्रदेशपरिवे्टनक्रृत्‌ | 
न नभः समस्तमपि वेष्टयते नमसोऽव्ररेषविरहापतनात्‌ ॥ 


As the ether is devoid of parts, the pot is not associated 
with a part of the ether. Nor does the pot delimit the 
whole of ether, as otherwise there would arise the contin- 
Sency of the absence of ether (outside the pot). 


[ 34 ] 
परमात्मभागपरिवेष्टनक्रन्न पुरं तथानवयवो हि परः | 
न च कृत्स्नमेव परमं पुरुषं gag वेष्टयितुमुत्सहते ॥ 
As the supreme self is partless, the ‘eight factors’ do 


rot delimit its part. Nor is the ‘eight factors’ capable of 
limiting the whole of the supreme self. 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


530 SAM KSEPASARIRAKA 
[35] 

यदि कृत्स्न एव परमः पुरुषः पुरवेशितो भवति जीवतया | 

न तदेश्वरो भबितुसुत्सहते न च जीवजातमपरं सकल्म ॥ 

If the whole of the supreme self is delimited by the 

‘eight factors’ and (thereby it) becomes the individual soul, 


then there cannot be God and also the group of other indi- 
vidual souls. 


गुरुशिष्यसंगतिरतो न भवेन्न च बन्धसोक्षनियमो धटते | 

विषय बिना सकलमापतति स्फुटमत्र वेदवचनं च वृथां ॥ 
Hence the relation of preceptor and disciple will not 
exist; and the distinction of liberation and bondage would 


not hold good. (Moreover) the Upanisads would clearly 
become futile in the absence of the preceptor and disciple. 


[37] 
न पुरान्बयोऽत उपपत्तिसहः परमाथेतो;स्ति परमात्मद्दीः | 
वियतो घटान्वयवदेव ततः परिकल्पितं पुरसमागमनस्‌ ॥ 


Hence, like the relation of pot to ether, the relation 0 
the ‘eight factors’ to the supreme self is not reasonable 
and (hence) it is not real. So the association of the ‘eight 
factors’ (with the supreme self) is non-real. 


parikalpitam — na paramürtham, AP. 
[38] 


यत एवमेतदुपपत्तिपथं न तब प्रयाति Agea तमः | 
लोकमार्ग c 
परलोकमागगमनं स्वतमःपरिकल्पितं चलनवन्नमसः ॥ 
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In this way, as the association of the eight factors with 
your (true) nature is not reasonable without avidyd, the 
movement (of consciousness delimited by the subtle body) 
in the path towards the other world is fancied by your avidya 
like the movement (of ether delimited by pot). 


etat upapattipatham — etat purasamgamanam, TB. 
[ 39 | 
९ थाख चिदात्मतां " S 
पुरघममात्मनि Agea तथा खचिदात्मतां च पुरधमंतया । 
पुरं खयं च इढमेकतया परिकल्पयन्‌ ब्रजसि मूढमतिः ॥ 


By superimposing the qualities of the eight factors on 
the self, and the nature of the self (that is, consciousness) on 
the qualities of the eight factors, and similarly fancying 
your true nature and your eight factors to be one, you, 
being veiled by avidyd undergo transmigration. 

vrajasi — samsüram anubhavasi, AP. 


The view of mutual superimposition between the eight factors and 


the self is based on the following bhasya text:- 
evam ahampratyayinam asegasvapracürasüks ini pratyagaimant adhyasya 
tam ca pratyagütmünam sarvasaksiiam tadviparyayena antahkaranadisu 


adhyasyati, Adhyasabhasya. 
[40] 
परिपूर्णचिद्रसचनः सततं स्वमहिश्नि तिष्ठसि निरस्तमले | 
न तथापि तत्त्वमिति वाक्‍यकृतां मतिमन्तरेण तब केवलता ॥ 


You, being the absolute and unitary consciousness, al- 
Ways remain in your eminence which is free from defects 
(such as agency, etc.). Even then, without the knowledge 
(of the self) arising from the sentence tat tvam ast, your true 


nature is not free from avidya and its effects. 
i. paripyrnacidrasaghanah — paripürnacaitanyaikasvarüpah 


li, Kevalata — praliyamünavidyatatkaryarahitati, TB. 
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[4] 


न तव प्रतीचि करणानि बहिविषयाणि येन करणानि सदा | 
सहज च गाढमतिमूढतमं तम इत्यतः प्रमनु ब्रजसि ॥ 


As the senses always have external things as their 
objects, they do not function in respect of your self. Avidyà 
is beginningless and dense, and it exceedingly conceals 
your true nature. Hence, conditioned by the eight factors 
(falsely created by avidyà), you undergo transmigration. 

i. sahajam — anüdisiddham 
ii. atimüdhatamam — ali sayena svasarupaüvürakam 


iii. furamanuvrajasi — puropüdhikagamanüdisaiisüram 
prüpnosi, TB. 


[42] 


स समान इत्युपनिषटठचनं प्रतिपादयत्युदितमर्थमतः | 
स्थमनीषिकेति न कदाचिदपि प्रतिपत्तिरत्र भवतो भवतु ॥ 


The Upanisadic text sa samünd', etc., 
view put forth so far. 
thought in your mind th 
conceived by me. 


propounds the 
Hence, let there never arise any 
at what has been said is merely 


l. The Upanisadic text sa samān 
dhyüyativa lelàyativa (Brh., IV, iii, 7) decl 
with intellect undergoes transmigration, 
self is attributable to its identification wi 
natural state of the self. 


ah san ubhau lokau anusarcarati 
ares that the self being identified 
And the transmigration of the 


th intellect, and it is not the 


[43] 


पुरहेतुक यदभवच्च विभोः परिकल्पितं किमपि चित्सदृाम्‌। 
जळपात्रहेतुकमिव द्युमणेस्तदसंततं भवति तदृब्रजति ॥ 
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Just as the reflection of the sun in a vessel (filled) with 
water is indeterminable, so also the reflection of the abso 
. . . c a 
lute consciousness in the eight factors is indeterminable 
(either as sentient or as Imsentient), and being delimited 
\ o 
it goes to the other world. ¢ 


citsadr sam — cidübhüsanam, AP. 
[ 44 | 


जडशक्तिरस्ति च परस्य विभोः परमात्मनस्तम इति प्रथिता | 

पुरमष्टक तव यथा भवति aida: प्रसिडमिदमप्यखिलम ॥ 

Just as the eight factors' form your limiting adjunct, 
the insentient power well known as avidyd constitutes the 


limiting adjunct of God who is all-pervasive. And, all this 
is well known from the Upanisads.: 


l. See SS IIL 16. 
2. vide Svet., IV, 10. 
[ 45] 


NN © C 4 
पुरहेतुक तव यथा च वपुभवतीह जीववचमो विषयः | 
जडशक्त्युपाधिकममुष्य तथा 'परमेश्वरत्ववपुरु्ठवति ॥ 
Es Just as your (true) nature (that is, consciousness), when 
climited by the ‘eight factors’ becomes the sense of the 
Word ‘individual soul’, so also the pure consciousness be- 


Comes God by being delimited by the insentient power 
(namely, avidya). 


[46] 


पुरहेतुरूपघटितस्य दशेजंडशक्त्युपाधिपरमेश्वरतः | 
भयमुद्टवत्यनवबोधवशादिति च त्रयीशिरसि राजपथः ॥ 
——— ee 


1. परमेश्वरस्य वपु — Pa. 
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According to (the will of) God whose limiting adjunct 
is the insentient power (that is, avidyd), the consciousness 
associated with the ‘eight factors’ undergoes transmigration 
owing to its avidyd. And this is the right course (taught) 
in the Upanisads. 


[47] 


परमेश्वरेण विभुना रणयन्‌ परिश्षहितः शकटवदूत्रजसि | 
शकटं हि शाकटिकयोगवशादूब्॒जति स्वयं न परतन्त्रतया N 
Being controlled by the all-pervasive God, you move 
along, groaning, in the path of the other world, like a cart 
(which moves along, creaking). And the cart, being depen- 


dent, does not go by itself, but by being directed by the 
driver. 


This verse is based on the Brhadéranyaka text, IV, iii, 35. 
[ 48 j 


पुरवेष्टितः पुरवशानुगतः पुरतन्त्रचिन्निभविभिन्नवपुः 
दिवि यातनाझुवि च कमेफलान्यनुसूय भूय इह 'संभवति॥ 


The individual soul which is delimited by the ‘eight 
factors’ and dependent on them and whose form is identi- 
cal with the reflected image of the pure consciousness in 
the eight factors, experiences the result of his actions in the 
heaven and in the hell, and is again born in this world. 


puratantracinnibhavibhinnavapuh — cinnibhah cidabhasah 


tadabhinnasvarüpo jivah, SS. 


Jütanabhuvi — narakabhimau, TB. 


1. संभवसि — P. 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


THIRD ADHYAYA EGG 
[ 49 ] 


सुकृतदुष्कृतकमेवशादयं दिवमथो यमसादनमेव वा | 
अनुभवेन समाप्य पुनर्महीतलमबोधवशादवरोहति ॥ 


The individual soul goes to heaven or hell according 
to his meritorious or sinful deeds, exhausts those deeds by 
experiencing their result and again owing to avidyd descends 
to the earth. 


This verse is based on the Chündogya text, V, x, 7. 
[50] 


यदि वा समुञ्चयवशात्पुरुषः कमलासनं व्रजति कामुकधीः | 
° i 
gata मानवमिमं तु विना परिवतेमात्रजति मूढमतिः ॥ 


Or else, the aspirant who aspires for enjoyment (in the 
world of Hiranyagarbha) reaches the abode of Hiranya- 
garbha by performing sacrifice and meditative worship (on 
saguna-Brahman). Ignorant as he is, he again undergoes 
transmigration after the expiry of the present cosmic age. 


This verse is based upon the following Upanisadic text — 


imam münavam Gvartarh navartante, Chand., IV, xv, 6. 


[31 ] 
अथवा स तत्र परमात्ममतिः परिमुच्यते सकलबन्धनतः | 
क्रमयोगसुक्तिरुदिता श्रुतिषु प्रतिशाखमेवसुपपन्नतरा ॥ 


Or else, the individual soul who attains the knowledge 
of the supreme self (in the world of Hiranyagarbha) is 
freed from all bondage. And thisis (known as) ‘gradual 
liberation? propounded in the Upanisads of all the Vedic 
Tecensions and it is quite reasonable. 

68 
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If the individual soul who reaches the world of Hiranyagarbha 
pursues the Vedantic study, reasoning, and meditation there, then he 
is liberated along with Hiranyagarbha at the time of cosmic dissolution 


This is known as krama-muktt or gradual liberation. 


देवयानपितृयानयोः पथोज्ञानकमरहितत्वकारणात | 
नैकमप्यनुसरन्ति थे पनः क्षद्रजन्तव इहोडूबन्ति ते ॥ 


| Those who do not perform either sacrifice or worship, 
: and, on that account, do not proceed (alter death) along 
the path of the gods or the manes are born as lower ani- 
mals in this world. 


This verse is based on the Chindogya text, V, x, 8, which 
is discussed by Sri Sankara in his bhagya on BS, IIT, 1, 7. 


For details regarding devayiina and pitryana see Chünd., V, x, 8. 
[ 53 | 
इति कामुकस्य तव मंसरणं शतशो वभूव बत मूढमतेः | 
इह विप्रजन्मनि विस्क्तमतिः कुरु साधनं यदपवगेकरम्‌ ॥ 


Alas! you, who desire enjoyment (here and hereafter) 
and who are ignorant, have undergone numerous transmi- 
And with a mind free from desire, you pursue 
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Being devoted to God and possessing control of the 
mind and the external senses, you pursue Vedantic study, 
etc., relating to the self. By this alone, you (shall) realize 
the transcendental state of the supreme self. 


[ 55 | 
यदि तन्न Rate gu परमं पदमम्बुशीतलमिवेडशिराः | 
न खलु प्रदीप्तशिरसोऽस्ति सुख तव दुःखपावकशिखाभिरहो ॥ 


Just as there is no happiness to a person whose head is 
scorched by the burning fire except from cool water, so 
also, if you do not realize the supreme status of Visnu, 
alas! there is no happiness to you whose mind is tormented 
by the flame of fire in the form of the misery (of transmi- 
gration). 


[ 56 | 


एवं विज्ञाय तापंत्रयमतिगहनं मोहमूलं परस्मिन्‌ 
आत्मन्यात्मप्रकादी त्वयि परमसुखे निष्कले निष्कलङ्क | 

सत्ये नित्यस्वभावे परिहृतसकलट्वैतक्रूटानुषङ्गे 
सम्यग्ज्ञानानुरागं कुरु विषयगतं भिन्धि fuese ॥ 


Thus knowing the insuperable three-fold misery which 
has avidyd as its root-cause, you pursue the means to the 
true knowledge of your nature which is (identical with) 
the supreme self, which is self-luminous, highest bliss, part- 
less, free from any defect, absoutely real, eternal, and free 
from any association with the group of (objects characte- 
rized by) duality. And, you give up all the attachment to 
the worldly objects. 


nirbandham — sukhasadhanatuabhinivesam, TB. 
SS takes the word nirbandha to mean  mitarüm: bandhakam. 


But the meaning given by 7B seems to be more acceptable. 
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CLARIFICATION OF THE SENSES OF THE 
TERMS 747 AND TVAM 
[57] 

इत्युक्ल्वोपरते गुरौ पुनरयं जिज्ञासया ARa- 
स्तत्त्वंशाब्दनिगद्यलक्ष्यविषयं शिष्यो शुरु पृच्छति | 
^ ~ 8 
वराग्येऽतिदृढीकृते सति यतः प्राज्ञो यतिमन्यते 
संदीप्तं शिरसीव पावकमिदं संसारदुःखं महत्‌ ॥ 
When the preceptor concluded by saying 50, the disci- 
ple, prompted by the desire to know (the secondary senses 
of the terms tat and tvam) enquires about the secondary 
senses conveyed by the terms tat and tvam; for, when 
renunciation (from worldly enjoyment) becomes intense 


the wise ascetic considers the great misery of transmigra- 
tion to be a blazing fire on his head. 


l. tattvamsabdanigadyalaksyavisayah — tattvariisabdabhyam nigadyalt 
pratipadyah yah laksyavisayah laksyapadarthah, TB 
[ 58 ] 
P . वैराग्य विषयेषु पूवेमपि मे जातं हरेरचेना- 
वि iN 
द्यज्ञादिक्रियया निरस्तफलया कि aa दाढथ गतम्‌ | 
संसारस्य निरूपणेन ite कर्मादिजन्यं फलं 
विश्वं नश्वरमम्बुबुदबुदसम पद्मासनान्तं जगत्‌ ॥ 


Even before (examining the nature of transmigration), 
|. abnegation from (enjoyment of) worldly objects has arisen 
to me from the worship of Lord Visnu by the performance 
` sacrifices without any expectation of fruit. But after 
ng the nature of transmigration, it (that 1$; 


E 
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abnegation) has become resolute. Fie upon the universe 
upto the abode of Hiranyagarbha which is the result of 
sacrifices (and worship), as the whole universe is (transient) 
like a bubble of water. 


THE SECONDARY SENSE OF THE 
TERM TVAM 
[ 59 | 
e . c S N 
कि तु त्वंपद्लक्ष्यमथेमधुना कतृत्वभोक्तृत्वयो- 
जाग्रदूभूगतयोरपोहमुखतो वाञ्छावगन्त्‌ मम | 
कतृत्वादिकमस्य कि निजमभूत्‌ स्वाभाविक जाग्रतः 
ct बच्चे यध 
कि वा तत्परतः कुतश्चिदभक्चेतन्यधातोरिति ॥ 
Now I desire to know the secondary sense of the term 
tvam by abandoning agency and enjoyment present (in the 
self) in the waking state. Are agency, etc., natural to the 


consciousness in the waking state or do they arise from 
some extraneous factors? 


[ 60 | 


यावत्त्वंपदलक्ष्यवस्तुविषयो बोधो न मे वतेते 
तावन्मे बधिरेषु गीतमिव तच्छौत॑ बचोऽनर्थेकम्‌ | 
तस्मात्त्वंपदलक्ष्यवस्तुविषयः कतृत्वभोक्तृत्वयी- d 
जाग्रदुभूगतयोरपोहसुखतो बोधो ममोत्पादताम्‌ ॥ 
As long as I do not have the knowledge of the secon- 
dary sense of the term vam, so long the Vedic text (tat tvam 


asi) is futile in my case, like music to a deaf man. Hence 
. let me be enlightened on the secondary sense of the term 
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tvam by abandoning agency and enjoyment which pertain 
to (the self in) the waking state. 


[ 61 | 
कत्री देखभासकत्वमगमः YE: स्वयंभास्वर- 
A 
श्रैतन्येन निजेन तेन भवतः कत्रीदिबुखिभ्रेमः | 
- 0 EN 
कूटस्थस्य चिदात्मनस्तव कुतः कतृत्वभोक्तृत्वयोः 
शङ्का जागरितेऽपि कारकगणं कत्रौदिक पश्यतः ॥ 
You have become one who manifests (the qualities such 
as) agency, etc., by your self-luminous consciousness which 
is devoid of agency, etc. Hence your cognition of agency, 
etc., is an error. As you are immutable consciousness and 
as you reveal the group of productive factors of action like 
agency, ctc., wherefore could there arise, even in the wak- 
ing state, the doubt that you are an agent and enjoyer? 
[ 62 | 
व्यापारं सकलस्य भासयति यो भास्वत्करो भास्करो 
नासौ adam जनस्य विदितो भूमो युलोकस्थितः। 
एवं स्वे महिमन्यवस्थितबतः सं घातसुत्पशयतः 
y c `~ हु 
स्वव्यापारसमन्वितं तव कुतः कतृत्वसुल्ेक्ष्यते ॥ 


The sun who has brilliant rays and who remains in the 
sky manifests the activities of all the persons. But he is not 
considered to be an agent by the people on the earth. 
Similarly, by remaining in your eminence, as you manifest 
the aggregate of the body and senses which are associated 


x i 
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[ 63 | 


भूतानि पञ्च तव मोहसमुड्भ॒वानि 
संघातरूपपरिणाममुपागतानि | 
e S NO. 
कुवन्ति कमे फलमश्चबते च तेषां 
साक्षी ल्वमन्तरबिलुप्तचिदेकरूपः ॥ 
The five elements, arising out of your avidyd, are trans- 
formed as the subtle and gross bodies, and these are engag- 
ed in the (sacred and secular) activity and enjoy its fruit. 


But you, being the eternal consciousness, are the inner 
witness (of the subtle and gross bodies and their activities). 


aye DE EE aba salting 
Sanighitarupaparindmam upūgatāni dehadvayikarena parinatini, 
TB 


[ 64 | 
क्षीरस्य पूर्ण चषके निरस्तो मणियेथा मारकतो EIE: | 
क्षीरं समस्तं क्षणमात्रतस्तत्करोति तच्छायमननतेजाः ॥ 


[65] 


तथा तमःसंभवमच्छमन्तबेहिजडिम्नान्वितमन्तरात्मा । 
जगच्विदेकच्छवि चित्स्वरूपः करोति सांनिध्यवशेन विश्वम्‌ ॥ 


Just as the invaluable precious stone of emerald having 
unsurpassed lustre, when placed inside a vessel filled with 
milk, makes the entire milk have its (green) hue in a 
moment, so also the inner self which is of the nature of 
Consciousness, by its proximity, makes the universe as if 
Possessed of the nature of consciousness, the universe which 
(appearing as intellect) in the body is transparent and is 
Msentient outside the body 


vide: Sri Saükara's bhasya on the Brh., IV, iii, 7. 
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[ 66 ] 


तान्येव कार्यकरणानि बहुप्रकारं 
भेदं च बिभ्रति भवानपि तत्र लग्नः 
भेदेन भाति जल्पात्रनिविष्टमूति- 
मातेण्डमण्डलवदन्वयमन्तरेण ॥ 


The subtle and gross bodies are different in manifold 
ways (as divine beings, human beings, and lower animals). 
Just as the disc of the sun is reflected in a vessel filled with 
water without having any (real) association with it, simi- 
larly your consciousness, without having any real relation, 
is reflected in the subtle and gross bodies and appears as 
different. 


| OF] 
अध्यात्ममेवमधिभूतमथाधिदैवं 
सूत्रं विराजमपि पश्यसि साक्षिभूतः | 
साक्षित्वकारणमझेषजगन्निदान- 
मज्ञानमात्मचिदवञ्वलितं सदैव ॥ 


Remaining as the witness, you see the human body 
and its attributes, the ether and other elements, the gods, 
the self delimited by the aggregate of the subtle bodies and 
the self conditioned by the aggregate of the gross bodies. 
Avidya which is inspired by the reflection of consciousness 
and which is the cause of the entire universe always brings 
about the characteristic of being the witness in respect 9 

. the self. 


i. adhyütmam — aham iti ūtmatayā bhüsamünam $ariradikam taddhar- 
masca. 


ii. adhibhutam — idamtayü paraktvena bhàsamününi savikarant akasa- 
dibhitant. 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthülakshmi Research Academy 
THIRD ADHYAYA 543 
iii, adhidaivam—üdhyütmikakaranadyaugrühaka m saparikaram 
üdityadidevatajütam 
iv. sütram—prünapradhanasamastilingo'padhikam. 


v. virüjam—sthaülasamagt yupüdhikam. 
[ 68 | 
देहव्यक्तिविप्रतीत्यास्पदत्वं याता सर्वा तावकी तावकीव | 
देहव्यक्तिदहताकारणेन तस्मादात्मा सवेभूतस्थ एकः ॥ 


Each and every human body is the subject of contro- 
versy, and in view of its being a body, it belongs to you like 
your own body. Hence the self immanent in all bodies 
is One. 

There is plurality of the individual souls—the self as associated with 
minds. The true nature of all the individual souls is only the pure 
consciousness. Sarvajliàtman, in this and in the following six verses, 
states that the spiritual element, that is, the pure self, which is present 
in the blend of mind and the self, that is, the individual soul, is one in 
all physical bodies, although the self as associated with mind is different 
in each and every body. 


The following verses 8150 are to be understood in this light. See S. 
[ 69] 
संविठ्ठयक्तिविप्रतीत्यास्पदत्व॑ याता सर्वो तावकी तावकीव | 
संबि्ठयक्तिः सं विदात्मत्वहेतोस्त स्मादात्मा GHA एकः ॥ 


Knowledge present in everybody is the subject of 
controversy; and, in view of its being of the nature of 
knowledge, it belongs to you like your own knowledge. 
Hence the self immanent in all the bodies 1s one. 


See Notes on SS, IIT, 68. 
^ qm 
बुडिव्यक्तिविप्रतीत्यास्पदत्व॑ याता सर्वा तावकी तावकीव | 
बुडिव्यक्तिवैद्िताकारणेन तस्मादात्मा सवभूतस्थ एकः ॥ 
69 
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The intellect present in everybody is the subject of 
controversy, and in view of its being an intellect, it belongs 
to you like your own intellect. Hence the self immanent 
in all bodies is one. 


See Note on SS, III, 68. 
Leg 
अक्षन्यक्तिविप्रतीत्यास्पदत्वं याता सर्वा तावकी तावकीव । 
~ ° 
अक्षव्यक्तिस्त्वक्षताकारणन तस्मादात्मा सवभूतस्थ एकः ॥ 


All individual sense-organs present in everybody are 
the ‘subject of controversy’; and in view of their being 
sense-organs, they belong to you like your own sense- 
organs. Hence the self immanent in all bodies 1s one. 


See Notes on SS, III, 68. 
[ 72 ] 
ज्ञानव्यक्तिविप्रतीत्यास्पदत्वं याता सवी तावकी तावकीव | 
जञानव्यक्तिज्ञानताकारणेन तस्मादात्मा सवेभूतस्थ एकः ॥ 


The cognition present in everybody is the subject of 
controversy; and, in view of its being a cognition, it belongs 
to you like your own psychosis. Hence the self imma- 
nent in all bodies is one. 


See Notes on SS, IIT, 68. 
[ 73 ] 
रागव्यक्तिविप्रतीत्यास्पदत्वं याता सर्वी तावकी ताबकीव | 
रागव्यक्ती रागताकारणेन तस्मादात्मा सवेभूतस्थ एकः ॥ 


All individual ‘desire’ present in everybody is the 
subject of controversy; and, in view of its being of the 
nature of desire, it belongs to you, like your ‘desire’. Hence 
the self immanent in all bodies is one. 


See Notes on $$, III, 68. 
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[ 74 ] 


हेषव्यक्तिविप्रतीत्यास्पदत्वं याता सवी तावकी तावकीव | 
हेषव्यक्तिठ्ठेंषताकारणेन तस्मादात्मा सवेभूतस्थ एकः ॥ 
All individual ‘hatred’ present in everybody is the 
subject of controversy; and, in view of its being of the 


nature of hatred, it belongs to you like your ‘hatred’. 
Hence the self immanent in all bodies is one. 


See Notes on SS, III, 68. 


[75] 
एवं सतीदमविवेकनिबन्धनं ते 
c 
कतृत्वमात्मनि विभाति न वस्तुभूतम्‌ | 
बालेन कल्पितमतीव बिशुद्धरूपे 
व्योम्नीव भूम्नि मलिनत्वमबोधहेतोः ॥ 

When such is the case, just as impurity (that is, blue 
colour) is superimposed, owing to avidyd, by the ignorant 
on the all-pervasive and pure ether, so also agency appears 
in your self, owing to the mutual superimposition of the 


self and the intellect. And the agency (appearing in your 
self) is not real. 


[ 76 ] 
बाह्यैरसो रविनिशाकरवहनिवाग्भि- 
Q 
्योतिगणैर्पक्ृतोऽपि कमजातम्‌ | 
निवेतेयन्न खलु तावकमन्तरेण 
चैतन्यसंनिधिबलं पुरुषः करोति ॥ 


The person, who, aided by the group of outward lumi- 
haries such as the sun, the moon, the fire, and the speech, 
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carries out the (sacred or secular) activities, does not do so 
without the strength of the reflection of your consciousness 
(in the aggregate of his subtle and the gross body). 


This verse is based upon the Brhadaranyako’panisad text, IV, III, 6. 
[77 ] 
fe व - : 
ञ्योतिठ्ठयान्तरित एव हि कमेजात 
९ न 
aq करोति पुरुषोऽन्नमयः सदेव | 
कर्मादिकारणविनिमितमस्य बाह्य 
ज्योतिस्त्वनित्यमनिमित्तकमान्तरं चित ॥ 

Aided by the two kinds of luminaries! the self delimi- 
ted by the gross body’ always performs the group of 
actions. The outward luminary is produced by the causes 
like past deeds, etc.,’ (of the self delimited by the gross 
body) and (hence) it is transient, while the inner conscious- 
ness is not produced by any cause (and hence it 1s eternal). 

1. jyotirdvayüntaritah— bühyübhyantaralaksan ajyotirdvaya vyaptah 

2. annamayah—sthuladeho' pidhikah, TB. 


र Aias Yie CENS S k ""iünapirvapra- 
3. karmüdiküranavinirmitam—prüninah yat armajrianapur 7) 


jhadi tena nirmitarn bàhyajyotih, AP. 
[ 78 | 
शरोत्रादिजन्यमतिवृत्तिषु बाह्य शब्दा- 
E द्यर्थीकृतिविशति कर्मवशेन कत: | 
oa बोधाकृतिस्तु तब संनिधिमात्रहेतु- 
धीवृत्तिषु प्रविशति स्वरसेन नियम्‌ ॥ 


Owing to the unseen merit of the embodied soul the 
reflection of external objects like sound, etc., is presente f 
jn the mental modifications arising through the sense 9) 
b hearing, etc. - But your consciousness is always reflecte 
Aca. 
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naturally in the mental modifications owing to its (that is, 
consciousness’) proximity. 

1. arthakrtih—arthapratibimbah, SS. 

2. karmavasena— adr$ tavasena, TB. 


3. bodhikrtih—bodhasvarupam, TB. 


| 79 ] 
स्वाभाविकी हि वियदन्वितता sem: 
क्षीरादिवस्तुघटना पुनरन्यहेतुः | 
एवं धियामपि चिदन्बिततानिमित्ता 
झान्दादिवस्तुघटना खलु कमहेतुः ॥ 


The relation of the ether to pot, etc., is intrinsic; while. 
the relation of milk, etc., to them is extrinsic. Similarly 
the reflection of consciousness in the mental modification is 
natural; while the reflection of sound, etc., in it depen 
on one’s past deeds. 

ghataná— anvitata, SS. 
anyahetuh—bhoktuh karmahetuka, SS. 
dhiyam—buddhivyttinim, TB. 


[ 80 | 
संवेदनं यदिह मानफलं प्रसिदं तच्च प्रमातरि विकारिणि fated नः | 
तस्य प्रमालुरपि साक्षितयान्तरात्मा सर्वस्य तिष्ठति भवानविकाररूपः॥ 


Knowledge which is well known to be the result of 
proof is rooted in the knower (that is, the intellect inspired 
by the reflection of the self) which 1s mutable. You are 
the immutable inner self and you remain as the witness of 
all including the knower. 


yadyapi antahkaranam kevalan jadam, tatha'pi caitanyavyaplam sat 
pramanaphalapramityasrayo bhavatyeva, TB. र 

Samvedanam—atmacattanyamena buddhivy ttyavacchinnam, 886. 
samvedanam, AP 
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[81] 
करत्रां दिसंनिधिबलेन तवापि कते 
भोक्तृप्रमातृवपुरापतति भ्रमेण | 
तद्बुद्धिसंश्रयमनात्मगतं प्रतीचि 
शुद्धे पे पश्यसि तमः पटलावृताक्षः ॥ 


On the strength of the presence of (the intellect which 
is) the agent, etc., there arises erroneously the forms of 
agent, enjoyer, and knower, in your true nature. But they 
are present in the intellect, that is, in the insentient object. 
And as your true nature is veiled by avidyd you perceive 
them (agency, etc.) in the pure inner self. 


tamah patalavriaksah— tamasavrtüsangünandasvarüpacaitanyah, TB. 
[ 82 ] 
कतृत्वादि च हृरयवगपतिते द्रष्टः स्वभावः कथं 
संभाव्येत तव प्रसन्नविमलखच्छ प्रकाशात्मनः | 
यद्यद्‌ इश्यतया जगत्यभिमतं सवस्य तत्तद्भवेत्‌ 
qx द्रष्टरेति प्रसिह्मखिलं erm Il 


How could agency, etc., which are objects be the 
nature of the witness-self which is immutable, beginning- 
less, unrelated, and self-luminous? It is well known that 
whichever is accepted to be objects of knowledge like 
mountain, ocean, etc., in this world is remote from the 
seer. 

| [88] 
| एतस्माच न जाग्रतस्तव भवेत्खाभाविकी कठेता 
bay कि - 
| यद्येषा स्वत एव कि न भवति स्वप्नेऽपि ते तिष्ठतः | 
यत्‌ स्वप्ने परिपश्यसि त्वमखिलं तन्मायया निर्मितं 
कतृत्वादि न सत्यमत्र घटते कार्त्स्न्यांनमिव्यक्तितः ॥ 


1. कमेण — 
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If agency, etc., are natural to your form, then why 
are they not present in your form which exists even in the 
dream state? For this reason agency, etc., are not natural 
to your nature in the waking state. And what you perceive 
in the dream state like agency, etc., are created by avidyá. 
It is not appropriate that they are real, for they are not 
fully manifested (at a time and ag place necessary for the 
manifestation of a real object). 


kürtsnyanabhivyaktitah —paramürthavastucitadesakalasadhanasa mpattih 
kartsnyam tatpurvika ya abhivyaktih tadrahitatoat, SS. 


[ 84 | 


S ^ E 
कात्स्त्ये हीप्मबाधनं न खलु तत्स्वप्नस्य जाग्रडिया 
A ७ 
बाधाहाधितमेव सत्यमिति चेन्ने ` विरोधान्मिथः | 
सत्यत्वे न हि बाधितत्वघटना बाधे च सत्यं कुतः 
: : [S 
सत्य बाधितमित्यतीव पदयोः संबन्धिता दुघेटा ॥ 

The meaning of the word Aürisnya is intended to be 
*absence of sublation' which is not applicable indeed to 
the dream state; for the dream state is sublated by the 
knowledge of the waking state. If it is held that (the 
dream state) which is sublated is real, then it does not hold 
good in view of contradiction between the two (namely, 
sublation and reality). Sublation is not possible toa real 
thing and how could there be the association of reality toa 


sublated thing. And the syntactic relation between the 
words in the sentence ‘A real thing is sublated’ is tho- 


roughly incompatible. 1 
See Notes on the previous verse. 
[85] 
मायामेतां जागरे लोकसिडां उक्त्वा तद्वत्‌ स्वप्नमायां विविच्य | 
शक्तिव्याप्ती तत्र fue गृहीत्वा मायासि जागरं साधयामः ॥ 
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After affirming that maya known in waking state in 
ordinary experience and similarly 77076 which is the root- 
cause of dream state are of the nature of avidyü and 
comprehending the signification of the word maya to be 
avidyà and (observing) the invariable concomitance (bet- 
ween the state of being an effect and the nature of having 
avidyü as the cause), we establish that the universe in the 
waking state is the effect of avidyd. 


Jt is said: etheric space, etc., which are real are known to be 
effects of avidyz from the Upanisadic text — “Know mzyz to be the 
primal cause, " etc. (Svet., IV, 10.) From this we can conclude that 
the effect of mayZ is real. It follows from this that when the author 
of the Brahma-sitra states that the dream world is the effect of maya or 


. müyümaya, he means that it is also real like the waking state. 


Sarvajfiatman in this and in the following verses refutes the above 
contention. He proves that what is known in ordinary experience as 
maya relating to a juggler is only avidyà, and maya which is said to be 
the cause of the dream world is also identical with avidyā. He further 
proves that there exists the significative relation between the word 
maya and the sense of avidyZ. ‘There also exists the invariable relation 
that whichever is an effect, it proceeds from avidyd. So the waking 
state also being an effect proceeds from avidya and is therefore indeter- 
minable. 


Sarvajfatman in the following verses establishes the identity of 
77696 and ajfi@na. This verse sets forth the thesis which the author 
proposes to establish in the subsequent verses. 


[ 96 ] 
लोके हि मायाविगता न माया तमो तिरिक्तास्ति निरूप्यमाणा | 
aa शक्तिश्च निरूप्यमाणा भ्नविष्यतीहैव हु नेतरत्र ॥ 


When examined it is found that maya present in 2 
juggler in ordinary experience is not different from avidyà- 
Similarly on careful analysis it is found that nothing else 
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than avidyd is the signification of the term máyá, and there 
is invariable concomitance (between the state of being an 
effect which is the probans and the state of having avidyü as 
the cause which is the probandum). 


[87] 


मायाविनो न मणिमन्त्रमथोषधं वा 

मायेति राक्यमिह वर्णयितु कुतरचेत | 
सस्य हि तत्सकलमिष्टमियं त्वसत्या 

माया ततोऽन्यदिह किंचन वर्णनीयम्‌ ॥ 


The jewel, spell, and the herbs used by a juggler 
cannot be termed m@yd. Why so? All these are admitted 
to be real, while máy is unreal (that is, indeterminable). 
Hence something other than these should be described as 
maya. 


In this verse, Sarvajidtman refutes the contention that since in 
ordinary experience the word mayüvin is used with reference to a person 
who possesses jewel, charm, herbs, etc., the word maya refers to jewel, 


etc. And jewel, etc. are real. 


Sarvajfiatman states that in ordinary experience, the word mad is 
used with reference to non-real objects like elephant, etc., that are 
made to appear by a juggler. Since such objects are many and since 
each one is associated with its generic attribute, they cannot be convey- 
ed by one word maya. So it must be admitted that there exists one 
entity which pervades all such effects as their material cause, and it is 
the sense of the word maya. The material cause also must be non-real 
like the effects and that is avidya or ajiiana. The word maya is used in 
respect of the effects of ajñana only by courtesy. Jewel, etc., are only 
. useful to make this avidy manifest as elephant, etc., which are termed 
may. And so one who has jewel, etc., is figuratively spoken of as 
mayavin. 2 

70 
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[ 88 | 


सामथ्येमस्य मणिमन्त्ननिमित्तमस्ति 
माया भविष्यति जनभ्रमहेतुरेषा । 
इत्युच्यते यदि तदप्यतिफल्गु कस्मात्‌ 
सामथ्येमप्यवितथं हि तदिष्टमस्य ॥ 
If it is said that 77090 which deludes the onlookers is 
the (particular) capacity of a juggler owing to his possess- 


ion of the jewel and spell, then it is very trifling. Why 50? 
His capacity also is admitted to be real. 


It might be said: müyü is the particular capacity of a juggler to 
give rise to the appearance of elephant, etc. Sarvajiiatman refutes this 
contention by saying that the effects that ensue from such a capacity 
which is real must also be real. But it is not so. The objects like 


elephant, etc., presented by a juggler are not real. 
[ 89 ] 


न च शक्तिरस्य सहजा यदि वा जनितास्ति केनचिदिति aac: | 
-परिपुष्कलं खमतनिवेहण ud क्षमं तदनिरूपणतः ॥ 
It is asked whether the (particular) capacity of a jug- 
gler is natural to him or is produced by some other factor. 
As the two alternatives cannot be proved,’ he (the objec- 


tor) cannot maintain his view well (even) if he accepts 
either of these alternatives. 


l. See the following two verses. 


[ 90 ] 
न च शुक्रशोणितसमागमने न च गर्भशायिन इयं विदिता | 
न च मातृयोनिविवरादुद्रादपसपेतो बहिरियं घटते ॥ 
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(It is not natural as) it does not hold good cither at 
the time of the association of virility and blood, or when 
he liesin the uterus, or when he comes out of the womb 
of his mother. 


[91] 
मणिमन्त्रमौषधमितीदृशकं विरहय्य नापरमिहापैयति | 
पुरुषोऽपि कश्चिदत एवमियं परतोऽपि नास्य 'घटनामटति N 


Even the preceptor does not give the juggler anything 
else than the jewel, charm, and herbs. Hence the (parti- 
cular) capacity of the juggler is not acquired by him from 
someone else (that is, through the preceptor). 


It must therefore be admitted that avidya is the cause of the effects 
like elephant, etc., which are known as may, and a juggler uses jewel, 


etc., to make the avidyà manifest as elephant etc, 


[ 92 ] 


अन्यस्य विभ्रमकरी पुरुषस्य शक्ति- 
राकारमन्यमनपेक्ष्य मनीषिता चेत्‌ । 

वाच्येह टौकिकजनव्यवहारमूमौ 
मायागिरस्तदपि दुघेटमिष्टहानेः ॥ 


If it is held that in the plane of empirical usage the 
Sense of the term 72096 is the power of God which presents 
erroneous objects without depending upon other objects 
Similar to them, then it is incompatible; for there would be 
the loss of the accepted view. 


It is said: on the basis of the Upanisadic text—müyinam tu mahesva- 
ram (Svet., IV, 1 0), the power of maya must be admitted in the case of 
Iévara. And, maya cannot be taken to be identical with aj7z&na or 


a m a_r 


l. घटना घटते — T. 
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avidyü. It is because avidyà is that which deludes its abode and which 
could give rise to erroneous cognition of objects such as snake, silver, 
and the like only by depending upon objects such as rope, shell, etc., 
that are similar to snake, silver, etc. My, on the other hand, does not 
delude its abode and it gives rise to erroneous cognition of objects like 
etheric space without depending upon objects that are similar to them, 
This maya is directed by Igvara when He is worshiped with jewel, 
charm, etc., and it comes under the control of the worshipper and it 
deludes others. This view advocated by a section of the Advaitins 
emphasizes the distinction between maya and avidyā. 


Sarvajiiatman refutes this objection by stating that maya admitted 
as distinct from ajiidna or avidya could either be indetrminable or real. 
To either of the views there are difficulties. 


If maya were said to be indeterminable, then as indeterminability 
is the characteristic of avidyg, mays does not differ from avidyā. Thus 
there is the loss of the accepted view of a section of Advaitins that 
avidyü and mayd are different. 


[ 93 ] 
मायामयत्ववचनादखिलं मृषेति 
यद्वाष्यकारवचनं 'तदसंगतं स्यात | 
प्रत्यक्षम॒त्सुजसि कारणमन्यदन्य- 
द्यत्किचिदानयसि कष्टमतः किमन्यत्‌ ॥ 


The statement of the author of the १८७४१८ (on the basis 
of the sūtra — mayamdtram, etc.) that everything (in the 
dream state) is illusory would be contradicted. 
abandoning the one (that is, avidya) which is directly 
experienced to be the cause (of the erroneous knowledge) 
you maintain something else (namely, müyd) to be the 


cause (of the erroneous knowledge of the spectators). Is 
there anything worse than this? 


1. तदकारणं — ९५, Bo, Ta, T.. 
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If the second alternative, namely, that māyā is real is maintained 
then the effect of maya must inevitably be real. In that case, the 
statement of Sri Sankara in his commentary on the aphorism BS, IIT, 
ii, 3 that everything in the dream state is illusory and there is not even 
a trace of reality in respect of the objects of the dream state would be 
contradicted. vide: müyaiva sandhye srstih, na paramürthagandho' pyasti, 
BSB, IIT, ii, 3. 


Moreover it is a matter of ordinary experience that those who 
perceive the objects presented by a juggler do have ignorance about 
the true nature of those objects. That ignorance is avidyā. By the 
knowledge of method of agreement and difference in the form “when 
avidyi is there, there is the presentation of objects by a juggler and 
when avidyā is not there, there is no such presentation", we can 
conclude that avidya is the eause of the illusory presentation of objects 
by a juggler. There is, therefore, no necessity to assume may@ as 
distinct from avidyā as the cause of the illusory presentation of objects 


by a juggler. 
[ 94 ] 


अज्ञानमेव च भविष्यति शक्तिरेषा 
सवैप्रपञ्चजननी परमेश्वरस्य | 

माया श्रृतिस्मृतिवचोभिरुदीय॑माणा 
शक्तिग्रहो हि परविश्रमहेुशक्तौ ॥ 


Maya which is the power of God, whichis the cause of 
the entire universe and which is stated in the scripture and 
in the code of law, is only avidyd; for, the signification of 
the word (illusion) is known to be the power which deludes 
others, that is, avidyd. 

If avidya is operative in respect of Isvara, 
then, [8९313 would be ignorant. Iévara, however, is omniscient; and 
this suggests that avidy is not operative in His case. So maya which 
is known from the Upanisads in respect of Tévara must be different 


from avidya. 


It might be said: 
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Sarvajfiátman in this verse refutes the above contention by stating 
that avidyà which is present in the pure consciousness is operative in 
respect of I§vara only in its vikgepa-phase and not in its a@varana-phase. 
So the truth of non-duality is never concealed from Isvara and He is 
always omniscient. This avidyd is termed méya; and, 


it is not 
different from maya. 


[ 95 | 


न च प्रसिडार्थपदान्तराणां प्रयोगसांनिध्यवशेन शक्तिः | 
ग्रहीष्यतेःस्येति समञ्जसं स्यादलौकिके शब्द इदं हि युक्तम्‌॥ 


It is not reasonable to hold that the signification of the 
word 2696 is comprehended by its being used in proximity 
to the other words' whose meanings are well known; for, 
this is reasonable only in the case of the words that are not 
current in ordinary usage. 


l. It might be said: though in ordinary usage the word maja 
conveys the sense of avidyà which deludes its abode, yet in the scripture 
it conveys a different sense. In the scriptural text — miyim tu 
prakrtim vidydt müyinam: tu mahesvaram the word müyü is used in 
proximity to the words prakrti and Ivara, whose meanings we already 
know. With the aid of these words, the sense of the word maya is 
known to be the power of God which is the source of the universe and 
not avidya which deludes even its own abode. And this verse refutes 
this contention. 


[ 96 ] 


अयं तु मायेति न शब्द एवमल्लौकिको लौकिक एव तस्मात्‌ | 
यदर्थवाची जगति sexus वेदेऽपि स वक्ष्यतीह ॥ 


And this word miyd is current in ordinary usage and 
hence it is not extra-ordinary. In the scripture too, the 
word conveys the same sense which is conveyed by it in 
ordinary usage.’ 
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]. cf: loka-vedüdhikarananyaya, Piirvamimamsa-sitra, 
I, iii, 10/30—35. 
[97] 
ननङ्किदादेयेदि नाम लोके प्रसिड्मथोन्तरवाचकत्वम | 
तथापि भावाथनिपीडितस्य विजानते कमणि शाक्तिमस्य ॥ 

Though the word udbhid is well known to convey one 
sense (that is, spade) in ordinary experience, yet (men of 
intellect) determinethat (in the scriptural text-udbhida yajeta 
pasukamah) this word signifies the particular ritual when its 


sense (that is, spade) is superseded by (the usage of the 
word in co-ordinate relation with) the sense of the root. 


The word udbhid leaves out its ordinary sense of spade and conveys 
the sense of a ritual when it is used along with the word yaj which is 


the root and which conveys the sense of sacrifice. 


vide: bhüwürthanipiditasyja — bhüvarthavüci ya] isaminadhikaranyena 


yj ita Laukikarthasya, SS. 
[98 ] | 

सत्यं न गत्यन्तरमस्ति तत्र ततस्तथा निश्चितमत्र नैवम्‌ 
मायागिरोऽज्ञाननिवेदनेऽपि न काचिदत्राबुपपत्तिरस्ति ॥ 


Jt is true. (In the case of udbhid) there is no other 
course left and hence it is decided in that manner. But 
here it is not so. There is nothing unreasonable here if the 
word máyà conveys the sense of avidya. 


[ 99 | 
अज्ञानं जडराक्तिमात्रवपुषा सर्वेश्वरस्येष्यते 
सरवज्ञत्वविरोधि तन्न च भवेढुक्तप्रकारेण नः | 
सर्वज्ञेश्वरसं श्रया भवति सैवाज्ञानमाया श्रुतो 
तस्मादुद्विदिवेति वर्णनमिदं वैषम्यदुष्ट तव ॥ 
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Avidyd in its aspect of projection is admitted in the 
case of God. And in our view, as set forth before, it iş 
not contrary to the omniscience of God. Hence maya which 
is said in the Sruti texts’ as belonging to God, is of the 
nature of avidyd. Hence your assertion that the word 
7709७6 is similar to the word udbhid is inconsistent. 


1. See SS, II, 165-6. 


2. müyinam ityadisrutau, SS. 


jadasakti mütra vapusa — viksepasaktipradhinyena, AP. 


The word udbhid conveys the sense of sacrifice in the scripture, 
while it signifies a spade in ordinary usage. The word māyū,on the 
other hand, conveys the same sense both in the scripture and in 
ordinary usage, unlike the word udbhid. 


[ 100 ] 


मायानिवेचनीयमेव तु तमो मायाविनो गीयते 
रणां श्रमकारण विषयता मायाविता तस्य तु | 


तं हस्त्यादिविकल्पनाघटितवन्मूढाशया जन्तवो 
wei सपेतयेव eked जान न्त्यबुत्वतः ॥ 


[Some maintain thus]: Avidyd which is indeterminable 
and which is the cause of the delusion of the onlookers 15 
said to be màyà in the case of a juggler. And the state of 
being a juggler or máyávin is the state of being the content 
of avidyd. Like mistaking a rope for a serpent, the ignorant 
take the juggler as having the forms like elephant, etc., as 
they are not aware that he is devoid of any such form. 


See the following verse also. 
MI UE OS 


1. adia —M.. 2. न्त्यवुद्धत्ववत्‌ — Pe. 
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[ 101 ] 


सम्यग्ज्ञानबलेन तं विरहितं हस्त्यादिभियक्क्षणे 
जानीयुस्तदनन्तरं न स भवेडस्त्यादियुक्तः पुमान्‌ । 

तेनास्मत्तम एव तत्र विषये मायास्तु मायाविनः 
सोऽज्ञातो बयमज्ञकोटिपतिता मायी स तेनोच्यते ॥ 


The moment that the people know on the strength of 
correct knowledge that he (the juggler) is devoid of the forms 
like elephant, etc., then the person is no longer associated 
with the forms like elephant, etc. Hence let avidyà present 
in us be termed màyà when it has for its content the juggler. 
We are ignorant and the juggler is the content of avidya 
and hence he is said to bea juggler. 


The view set forth in this verse and in the previous one is refuted 
in the following verse. 


[ 102 ] 
नन्वेवं सति रञ्जखण्डलकमप्यज्ञातमज्ञानिभिः 

मायाबीति गिरोच्यतां न तु तथा लोके प्रसिद्धिः क्वचित्‌ । 
तेनाज्ञातबिलक्षणत्वमुचितं मायाविनो लौकिका 

मायावीति पुमांसमेव निपुणं येनाहुरत्याद्रात्‌ ॥ 


(The Parvapaksin objects ]:- 


When such is the case, indeed a piece of rope also is 
unknown (that is, the content of avidyü) by the ignorant 
and let it be described as a juggler. But it is never known 
as such in ordinary experience. And since the people, 
with the sense of discrimination, call the cunning person 
alone as the juggler, it is reasonable to state that the juggler 
is one different from being the content of avidya. 


nanu evarn sati — ajriünavigayasya müyüvitve sati, TB. 


nipunam — paravancanakusalam, S. 
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[ 103 


LL 


नैवं भ्रान्तिनिमित्तकारणमयं संगृह्य 'सवक्षणे 
मन्त्रादि 'परचुरप्रयत्नजनितं तञ्जीवनो वतेते | 

तेनात्रेव तु लोकरूढिरमवन्मायावितागोचरा 
यठठडाह्मणताप्रसिडिरभवन्सुकत्वा परि्राजकान ॥ 


[ Sarvajfiàtman sets forth his own view |: 


What has been said' is not correct. The juggler 
always has as his means of living the spell, etc., which are 
acquired with great effort and which are the efficient cause 
of erroneous cognition of others. Hence the word máyavin 
is conventionally used to signify the juggler (by leaving God) 
like the word ‘brahmin’ which signifies the brahmin house- 
holder by leaving the ascetic. 


1. The view set forth in SS, III, 100-1 is referred to here. 


The material cause of illusory presentations of elephant, etc., is 
nly avidya@ present in the pure self. God who is free from the varana- 
phase of avidyā illusorily presents the entire world and deludes the indi- 
vidual souls. He is, therefore, the primary sense of the word müyüvin. 
In ordinary experience, however, a particular person is said to bea 
müyüvin. It is because that person uses jewel, etc., and thereby makes 
avidyi manifest as elephant, etc., he is not deluded by the illusory pre- 
sentations of avidyZ, and in this he is similar to God, who is the primary 
sense of the word maüyüvin. This word secondarily signifies a juggler in 
ordinary experience. 


| 104 ] 


एवं तावछ्लोकमिदा न माया मिथ्याज्ञानाद्भिचतेऽतश्च तत्र | 
शक्तिव्याप्तिप्रत्ययों वणयित्वा वेदाष्लिङगाचचान्यमायात्वप्तिधिः ॥ 


" पू्वक्षणे E P. ; 3 प्रचुरं प्रयत्नजनितं — B», Mi. 
3. जीवने — Ps प्रचर प्रयत्नशुणितं — B- 
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Thus what is known in ordinary experience as mdyd 
does not differ from the indeterminable avidyt. And by. 
knowing the signification fof the term mayá to be azidya) and 

- the invariable concomitance (between the probans - the state 
of being an effect, and the probandum - the nature of causa- 
lity existing in avidyd), one should establish through scrip- 
ture and inference that the other things (namely, ether, etc,) 
are of the nature of avidyd. 


The Upanisadic text “Know mayz to be the material cause" states 
müyü as the cause of the world, or the world as the effect of mad. From 
the foregoing analysis, it is clear that m@yd@ is identical with avidy@ and 
whichever is the effect is of the nature of. avidyz. So the word maya 
found in the scriptural text conveys the sense of avidya, and the world 
which is the effect is of the nature of avidya or avidyamaya. Maya being 
identical with avidyi and the world being avidyamaya are mithyt or 


indeterminable. 


anyamüyütvasiddhih — anyasya - dvaitasya, AP. 


[ 105 | 


stad या प्रसिेह माया निर्णीता सा तावदज्ञानमेव | 
iN 
तस्यां शक्तिव्यातिविज्ञानसिडेविज्ञातव्या सैव वेदानुमानात्‌ ॥ 


Maya well-known in the waking state has been deter- 
mined to be avidyd. As the knowledge of the signification 
(of the term 2696 to be avidya) and of invariable concomi- 
tance (between the state of being an effect and the nature 
of causality existing in avidyd) is established, maya is to be 
known as identical with avidyd from scripture and inference 


also. 


The word maya found in the scriptural text is identical with avid), 


And, from the inferential argument “The world is of the nature of maya, 
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because it is the effect” there arises the inferential cognition that the 
world is of the nature of maya. Since there exits the invariable con- 
comitance between the state of being an effect and the nature of causa- 
lity existing in avidya, it should be concluded that the world is of the: 
nature of avidyd. 


[ 106 ] 


स्वप्नेऽप्येवं स्वप्नटङमोहमात्रादन्या काचिन्न प्रसिद्धास्ति माया | 
A ° 
तत्रैवायं सूत्रकारस्य तस्मान्मायाहाब्दो वर्तते नापरत्र ॥ 


Similarly 77096 which is (said to be) the material cause 
of the dream state also is not different from avidyd (present 
in the pure self) of the one who has the dream. Hence the 
word maya used by the author of the Brahma-sütra denotes 
only avidyà and nothing else. 


l. The author of the Brahma-Sitra uses the word maya in BS., 
III, ii, 3 


vide: (i) svapne'pi — tadupüdanabhute' pi, SS. 


(i) mohamatrat —suddhacaitanya-jnanam mokamatrasabdarthak. 
[107] 


शक्तिव्यापिप्रत्ययो कारयिष्यन्‌ स्वप्ने स्थित्वा प्रत्यगज्ञानमात्रे । 
मायावाचा लोकवतसूत्रकारो वेदे लिङ्गं चोपनेतं प्रवृत्तः ॥ 


By imparting the knowledge that the signification of 
the word mdyd is avidyà existing in the inner self and that 
there is invariable concomitance (between the state of being 
an effect and the nature of causality existing in avidyd) 
the author of the Brahma-sütra, with reference to the dream 
state, uses the word maya, in order to prove that, as n 
ordinary experience, in the scripture also the word mi) 
conveys avidyd and there is invariable concomitance bet- 


ween the sate of being an effect and the nature of causa- 
lity existing in avidyd. 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


[ 108 ] 


अज्ञानमावरणमावरणं च माया सर्वेश्वरेण हरिणा हृढमभ्यधायि | 

चेतन्यवस्तुन इति प्रतिप्यमानास्तत्त्व तदेकमिति निश्रयतः प्रतीमः॥ 
Sri Krsna, the supreme Lord has definitely said that 

avidyd is the veil of consciousness! and (similarly) maya 


conceals consciousness’. Knowing this definition, we under- 
stand that these two are of identical nature. © 


(1) vide: Bh. 6., V, 15. 
(2) Ibid., VII, 25. 


[ 109 ] 


ज्ञानं निवतेकमपि द्वितयस्य तस्य गीतागतः करुणया भगवानुवाच | 
तेनापि तत्त्वमिदमेकमिति प्रतीतिरानीयते कथितलक्षणतुल्यभावत ॥ 


The supreme Lord has with compassion said in the 
Bhagavad-Gitá that the realization (of the self) annihilates 
these two (avidyà and mayd)'. As the definition set forth is 


similar to both, it is known that they are of identical 
hature. 


(1) vide: Bh. G., VII, 14 and V, 16. 
[ 110] 
नाहं प्रकाश इति तावदनेन माया - 
ज्ञानेन चावतमितीतरदप्यभाणि | 
मामेव ये तु परमं पुरुषं प्रपन्ना 
ज्ञानेन तु waren च धिया निवृत्तिः 


Lord Krsna has mentioned m@yd in the sentence ‘I am 
not revealed?! ariel avidyd in the sentence ‘knowledge is 
veiled by avidya’.* And in the sentences such as ‘Those who 
resort to Me get over this maya” and ‘Avidyd is destroyed 
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by the realization of the self'' He affirms that the 
realization of the self annihilates avidyd (which is identical 
with mapa.) 


| The following verses from the Bhagavad-git% are refered to in: this 


verse : 
vide 1. Bh. G., VI, 25. 
2, Ibid, V, 15. 
3. Ibtd., VIIL, 14. 
4. Ibid, V, 16. 


| 


[UON 
ज्ञानस्य प्रागभावादपरमभिहितं प्रत्यगज्ञानमेतत 
संसारव्याधिबीजं कथितनयवशादेव बुध्यस्व quum | 
` ज्ञानेनाज्ञाननाशं कथयति भगवानेष गीतागतः सन 


H 


` ` न ज्ञानात्मागभावक्षय इति घटते demi तत्मसूतेः ॥ 


In the light'of the arguments sets forth, you under- 
stand that avidyd which is the root-cause of transmigration 
is stated to be other than antecedent negation of knowledge 
And the Lord inthe Bhagavad-Gité says' that knowledge 
annihilates avidyà. (If avidyd is the antecedent negation 

of knowledge) then annihilation of the antecedent negation 
knowledge by knowledge is not appropriate; for know- 
ge could arise only subsequent to the annihilation of its 


vide Bh V, 16 : 
nasya seaprügabhiüva-nisarüpataya taddhetutvāyogāt, SS 
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(As máy and avidyd are identical) agency, etc., which 
are known to be present in the self in the dream state 
and which are illusory, are of the form of avidyd and 
hence unreal. And since the dream state is of the form of 

Í avidyd, (agency, etc., present in the self in the waking state 
do not exist in the dream state, and hence) agency, etc., 
are not natural to the self in the waking state. If agency, 
etc., are natural to the self, then they would always exist 
even in the dream state, like consciousness. 


Agency, etc., found as exisüng in the self in the dream state are 


different from those existing in the self in the waking state. 


See SS, III, 115. 
[ 113 | 


९ 
सत्यप्यलुप्तचिति यत्त्वयि नास्ति कतृ- 
भोक्तृप्रमातमुखमन्यदंपीह किचित्‌ । 
जाग्रदशावगतमप्यखिलं न तत्ते 
स्वाभाविक भवितुमुत्सहते विरोधात्‌ ॥ 

Your immutable consciousness alone remains (in the 
state of deep sleep) and none else like the characteristics 
of being an agent, enjoyer, and knower. Hence, in view 
of contradiction, the characteristics of being an agent, etc 


found as existing in the self in the waking state cannot be 
natural to you (that is, the inner self) 


[114 ] . 


स्वाभाविकी gaga: खलु नोष्णता त 
जात प्रमुञ्चति न तामपि जातवेदाः | 
एवं भवन्तमपि जागरितोपलब्ध 
स्वप्ने भवानपिं च जागरितं न सुञ्चेत्‌ ॥ 
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Heat is indeed natural to fire. It never leaves ihe 
fire, nor does fire leave it out. And agency, etc., found in 
the waking state (if they are natural to your form) then 
they would not abandon you (that is, pure consciousness) 
in the dream state; and you (the pure consciousness) also 
would not (at any time) abandon agency, etc., present in 

| the waking state. 


bhavantam—aviluptacaitanyasvaripam, TB. 


[ 115] 


स्वप्ने न जागरितमरित मृषात्वहेतोः 

स्वप्नस्य सत्यमिति जागरितं agfa | 
SRA बाधनबलादनृतत्वमुक्त 

तस्माच्चिदेव तव रूपमतोऽन्यदातेम्‌ ॥ 


In view of the indeterminability of the dream state, 
agency., etc, present (in the self) in the waking state do 
not exist in the dream state. And the waking state is said 
to be (empirically) real while the dream state is admitted 
to be indeterminable, on the strength of its (subsequent) 
sublation. Hence consciousness alone is your true nature 
and apart from this everything else is indeterminable. 


[ 116 ] 


लब्धमखिलं ° . e 
स्वप्नोपलब् वितथं तथापि तत्सूचयत्यवितर्थ परमार्थवस्तु | 
जाग्रइशावगतमप्यन॒तं तथापि तद्ठत्तदप्यवग तिक्षममेव भूम्नः ॥ 


Everything experienced in the dream state is indeter- 
 minable, yet it indicates the real entity that subserves 
practical purposes. The things found in the waking state 
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also, like those of the dream state, are indeterminable, and 
they are capable of giving rise to the knowledge of the self. 
]. vide: BS, III, ii, 4. 
vide also notes on SS, I, 337-8. 


paramürthavastu - arthakriyüsamartha- istavastu, SS. 


[ 117 ] 


स्वप्नश्रमोऽपि सुकृतादिनिबन्धनत्वात्‌ 
तावत्परिस्फुरति यावदद्ृष्टमस्ति | 
क्षीणे तु तत्र लयमेति जगन्निदाने 
गाढे तमस्यनुभवावगते प्रतीचः ॥ 

And as the erroneous cognition of dream also, is 
caused by religious merit, etc., it manifests itself as long as 
the unseen merit lasts. When it is exhausted, the dream 
state merges in the dense avidyd which abides in the inner 


self, which is the source of the universe and which is known 
through experience (in the form ‘I am ignorant’). 


praticah tamasi - pratyaguisayatamasi, TP. 


[ 118 ] 


(S 
निष्पादिता सकलकारकवगसाध्या 
ado कारकगणेन Wd तावत्‌ | 


तिठ्ठेत्किया परमसूक्ष्मतयेक्ष्यमाणा 
सर्वेश्वरेण पुरुषः फलमेति यावत्‌ ॥ 


Until the person experiences the result (that is, dream), 
the action which had been achieved by all the productive 
factors remains in its very subtle form (that is, unseen 
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merit) along with the group of productive factors, by 
being directed by God. 


l. ikgyamüjü - adhisthitaiva, TB. 


2. atisūkşmatayā - apurvariipena, AP. 
1119 | 


ज à E A ~ Q ° 
awa जागरितमप्युभयं तवेव मोहप्रसूतमपि sue विभाति | 
कमेक्षये तदखिलं परमात्ममायामाश्रित्य सूक्ष्ममवतिष्ठत एव लीनम्‌ ॥ 


Though the waking and dream states belonging to 
you (that is, the inner self) arise from avidyd, yet they are 


the effects of (your) past actions. When (the unseen merit 
of) the past actions are exhausted, the waking and dream 


states merge in the avidyd of the self and remain in their 
subtle forms. 


[ 120 ] 


`à देवं L4 A 
उत्थानलिड्रकृतकल्पनयैतदेवं विज्ञायते न तु तथावगतं तदानीम्‌ | 
अज्ञानलीनमखिलं जगदस्ति GEA तत्रेव नानुभवनादवगम्यते हि॥ 

From the inference on the basis of (a person’s) reversion 
to empirical life (from deep sleep) what is known is M 
the entire universe is merged in avidyd in its subtle form. 


But this is not known in deep sleep state as there is no such 
experience at that time. 


[121 ] 
अज्ञानमेत्र तु तदावगत त्वदीय 
येनोत्थितो वदसि नावगतं मयाद्य | 
Gea किचिद॒पि गाढतमस्यभूवं 
fae: समस्तविषयावगमासमर्थः ॥ 
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Your avidyã alone is experienced then (that is, in deep 
sleep), for on waking up you say ‘I did not know anything 
when I was asleep’; and ‘Being enveloped by avidyd, I was 
incapable of understanding any object’. 


See Introduction, p. 76. 


अज्ञानमत्र यदि नानुभवात्प्रसिद्ध 
नाज्ञासिष fala कुतस्तव निश्चयो$भूत | 
अज्ञानमस्त्यवगतं च सुषुप्तिकाले 
तेनेति निश्चिनु तवानुभवप्रमाणात्‌ ॥ 
If avidyá is not known in deep sleep through experience, 
then how could there be the (later) reminiscence (in the 
form) ‘I did not know anything’. So be certain on the 


authority of experience that avidyd exists and is experienced 
in deep sleep. 


[193 | 


स्पष्टानुभूतिविषयो न तमस्तदानीं 
आसीदहंकरणहीनतयाधुना तु | 
निष्पाद्य कार्यमिदमंशमहं न जाने 
मूढोऽस्मि चेत्यवगतेविषयत्वमागात्‌ ॥ 
As the state of deep sleep is devoid of (the function of) 
intellect, avidyd is not determinately perceived then. But, 
‘having given rise to intellect in the waking state, ०7406 


. t > 
becomes the object of experience such as ‘I do not know 
and ‘I am ignorant.’ 
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[ 124 ] 
एतावता तब तमोऽपि सुषसिकाले 
| नास्तीति बुडिरुदितं गुरुमिश्च के्चित्‌ | 
| स्थाने क्वचित्‌ क्वचिदतो gaga 
ग्राह्यं विविच्य भवता विषयं विभज्य i 


By this (namely, in view of the absence of determinate 
perception of avidyd in the state of deep sleep) it is said at 
| some places by Sri Sankara and other preceptors that even 
| avidyd does not exist in your state of deep sleep. (But they 
y affirm the existence of avidy in that state at other places). 

I 


Nar Hence these two views should be examined and understood 
TE by you after elucidating them. 
as 


[N25 
नाज्ञानमस्ति सुषु्तिगतस्य dat 
गाढे तमस्ययमभूत्पुरुषः सुषप्तः | 
इत्युच्यमानमविरूडतया विचिन्त्य 
Me त्वयानुसवयुक्तिनिरूपणेन || 
The two views, namely, ‘There is no avidyà in his deep | 
. sleep state’,' and ‘The person was under the effect of avidyà + 
when he was asleep’ should be understood by you in a 


stent way, by considering them on the d of 
rience and reasoning. 


ing statements of Sri Saükara are referred toin this 
NP 5 

idyayah abhavat aptakamam, S; BR 

EE 4 

hriüh svarapit avidyadt 

2, x 
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[ 126 ] 


एवं तमोऽपि न बभूव सुषत्तिकाले 

भाषान्तरेण पुरुषः पर एव जीवः । 
निर्बीजतासुपगतः स निरन्वयेन 

न स्पष्टमत्र तमसोऽनुभवोऽस्ति यस्मात्‌ ॥ 


As there is no determinate perception of avidyā in the 
deep sleep state, it is said that even avidyd does not exist in 
that state, in different statements, namely, “The individual 
soul has become the supreme self." and ‘The individual 
soul not being associated with passion, etc., is devoid of 
avidyit’.” 


vide: 


l. suguptikale ca parena brahmaıā jivah ekatam gacchati, BSB, 


I, iv, 18. 
2. yatrüsya jivasya nihsambodhata svacchataripah svapah upadht- 


Janitavisesavijndnarahitam svarüfam, ibid. 


| 097 | 


अज्ञानतञ्जमतिहीनतया GT 
pe: परोऽसि भगवानसि निल्यमुक्तः | 
कामश्च कर्म सकलं च तदा HRA 
चित्सागरेऽनवकरे त्वयि तायमाने ॥ 


Being devoid of avidya and its effect, namely, intellect, 
in the state of deep sleep, you are the supreme and the 


ever free pure self. Then how could desire and action 
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(which are the effects of avidyd) exist in you — the ocean 
of consciousness which is devoid of avidya and is absolute.’ 


l. yatra avidyākāmakarmāņi na santi tadetat prastutam yatra supto na 
kamcana kimam kümayate iti, Ś B on Brh., IV, ii, 21. 


anavakare—ajnanddyupadh sinye. 
tüyamane—paripurne, TB. 
[ 128 | 
अ A ° ~ मित्तं 
[सोदहंकरणमात्मतमोनिमित्तं 
तञ्जाग्रतश्च भवतः स्वपतश्च दुःखम्‌ | 
[S 
आनीय दशयति तन्न सुषप्तिकाले 
[eS S 
बीजक्षयादिति भवानतिनिमेलो ऽभूत ॥ 

The intellect which is caused by the avidyd abiding in 
the inner self is present in the waking and the dream state, 
and it brings forth misery to you. And misery does not 
exist in the state of deep sleep as its cause, namely intellect, 


is merged (in avidyd). Hence you are quite pure in the 
state of deep sleep. 


[129 ] 
सद्रपमावरणतानुभवादभीष्टमज्ञानमात्मचिति नेरातमोवदेतत्‌ | 
ज्ञानं दिवाकवदस्थ जडप्रकाशरूपं निवरतेकमिति प्रवदन्ति धीराः ॥ 


The avidyd abiding in the self, that is, consciousnes 
is admitted to be an existent entity, -as it is experienced 
that it veils the inner self, like the nocturnal darkness 
(veils the objects). Wise men hold that just as the sun 1% 


t f f 
moves darkness, so also the knowledge in the form o 


mental state associated (with the reflection of the self) anni-: 
hilates avidyd. 


Jadaprakasar ipa m - mahüvükyajanitasabhasantankaran avrtt ilaks e " 


See SS, I. 320. 
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[ 130 ] 

EN ja EN N 
प्रावादुकेरपि तथैव तदेषितव्यं संवेदने$स्फुरणमभ्युपय्रिरप्रे । 
संवेदने न खलु संबिदभावरूपमज्ञानमभ्युपगतं न च बुद्धथभाव: | 


The opponents (that is, the Prabhakaras) who hold 
(nescience or ignorance in the form of) non-manifestation 
in knowledge before its rise, should admit that non-mani- 
festation is of that form (that is, a positive entity). They 
do not accept (nescience in the from of) non-manirestation 
to be ‘absence of knowledge’ in ‘knowledge’, as there does 
not exist ‘absence of knowledge’ in it. 


Negation of an object always presupposes the existence of the 
knowledge of that object. If nescience in the form of non-manifestation 
is admitted to be ‘absence of knowledge’ in ‘knowledge’, then ‘absence 
of knowledge’ presupposes the existence of knowledge of ‘knowledge’. 
But, as the latter is self-luminous, the Prabhakaras do not admit any 


other knowledge in respect of the self-luminous knowledge. 


Hence, in the Prabhakara system also, nescience in the form of non- 
manifestation in knowledge isnot ‘absence of knowledge’ but a positive 
entity. 


[ 131] 


तस्मादरोषजगदेकनिदानमूत- 
मज्ञानमात्मविषयं न विरुडमूचुः | 
वेदावसानवचनानि मुनीश्वराश्च 
स्थानेषु भूरिषु ततो;वकरो न कश्चित्‌ ॥ 
Hence avidyd which abides in the inner self and which 
18 the source of the entire universe, isnot contrary (to the 


Pure nature of the self). Similarly the Upanisads and the 
great sages have spoken about the pure nature of the self in 
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many places. Thus there is no conflict (in respect of the 
pure nature of the self). 


[SPA] 


साक्षित्वमात्मतमसा मतिकज्चुकेन 
मातृत्वमेतदपि नेह सुषृत्तिकाले | 

यद्धेतुकं भवति यन्न हि तद्विना तत्‌ 
संभाव्यते न च तदत्र सुषत्तिकाले ॥ 

The self is viewed as the witnes (of all) owing to avidya 
abiding in it and as a knower owing to the limiting adjunct 
_ intellect. And the characteristic of being a knower is 
not present (in the self) in the state of deep sleep. For, any- 
thing which arises owing to some adjunct does not arise in 
the absence of that adjunct. And in the state of deep sleep 
intellect (which is the limiting adjunct) is not present and 


hence the characteristic of being of knower also is not 
possible. 


kancukam - upadhih, TB. 
[ 133 ] 


अज्ञानमस्ति कलं च QAF 
तत्र प्रलीनमिति यद्यपि नास्ति पुंसः | 
स्पष्टानुभूतिरपवर्गविलक्षणत्वा- 
b. देष्टव्यमेव तु सुषपिभुवस्तथात्वम्‌॥ 
At the time of deep sleep, avidyd is present and every- 


thing is merged in it. Though there is no determinate 
perception of avidyato any person (in the state of deep 
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sleep), yet as that state is different from liberation it should 
be admitted to be so (namely, that it possesses avidyà). 


The only difference between ‘liberation’ and the state of deep 
sleep is that in the former only the pure self is present, while in the 
latter, the self is present with its avidyā. 


[ 134 ] 


एवं adie तमसो न विविच्य वस्तु 
साक्षाज्ञिवेदयितुमस्ति निदर्शनं चेत्‌ । 
नैतत्परागवगतेविषयो विभाति 
गाढं तमो न तु तथावगतिः प्रतीचि ॥ 


If it is held that in that case (that is, if avidyā exists 
even in the state of deep sleep) there is no proof in the 
three states which could establish the self by differentiating 
it from avidyd, then (it is said that) it is not so. The dense 
avidyd is experienced as an object, while there is no such 
experience in the case of the self. 


[ 195 ] 


प्रत्यकपराग्विषयवस्तुविवेचनाय 

Bal न संभवति कस्यचिदत्र जन्तोः । 
ex तमो घटपटादिवदेष तस्य 

द्रष्टा सुषृ्तिभुवि चिडनविग्रहोऽभूत्‌ ॥ 


Here there is no difficulty for any person ım 
discriminating the phenomenal element from the inner self. 
In the state of deep sleep, ८०१७८ is known like pot, jar, 
etc., and the self is its witness and it remains in the form of 
pure consciousness. 
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[ 136] 


तिस्रोएपि चिडनतनोस्तव दृश्यमूता 
AS 
दूरे चकासति मतेबेहिरेब तावत्‌ । 
९ 
आविस्तिरोभवनधमंतया ह्यवस्थाः 
क s > व भि 
: संकरो विमलचिह्ठपुषस्तवाभिः ॥ 

These three states' of intellect are known by your true 
nature — the pure consciousness; and hence they are 
manifested as external to you. (Moreover) as these states 
possess the attributes of appearance and disappearance, 


how could there be any (real) relation of these three states 
to your nature — the pure consciousness. 


l. The states of waking, dream, and deep sleep. 


[ 137 ] 


त्वय्येव कल्पितमहंकरणं बिभति 
feats ताः akada g तञ्च ताभिः | 
akapa विषयत्वसुपेत्य भाति 
स्वाझानवत्तव न रूपमतश्चतुष्कम्‌ ॥ 
The intellect superimposed on you (the self) sustains 
T the three states. And the intellect associated with them 1$ 
Ex s manifested, by being the object of the light of your Con- 


sciousness. Hence these four factors (namely, three states 
and intellect), like avidyà do not constitute your nature. 


[ 138 ] 


नान्वेति तत्तव चिता व्यतिरिकिता च 
दूरे न संभवति तस्य चतुष्टयस्य | 
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व a ९ 
नाभावरूपभजनाय समथमेत- 
देनं चि ड्‌ E 
देवं चिदेव तु चतुष्टयमेतदासीत ॥ 
These four things are not related to the self (either as 
its nature or as its attribute). They can never be indepen- 
dent of the self (as they are insentient). They are not also 


capable of remaining as void (as they are perceived). So 
the consciousness itself (illusorily) appears as these four.’ 


1. These four are the intellect and the three states of waking, 


dream, and deep sleep mentioned in the previous verse. 


[ 139 ] 


जाग्रस््वप्नसुषत्तिमूळिततननिष्क्रान्यवस्थासु यः 
Jaa व्यमिचारिणीष्वनुगतं तत्सत्यमेबात्मनः | 
aos c 
यत्किचिठ्रघमिचारि qag मृषा खकसपदण्डादिवत्‌ 
नानुस्थूतचिदात्मवस्तु akd शक्यं सुषा SAAC ॥ 

The conscious self which is uniformly present in the 
states of waking, dream, sleep, swoon and death which are 
variable is real. Whichever is variable is indeed indeter- 
minable like garland, snake, and stick (that appear on the 


rope). The conscious self which is present in all the states 
like the rope cannot be said to be indeterminable. 


tanunigkrüntih—sthülasarirünnirgamanan, maranam iti yavat, SS. 


[ 140 ] 


जाग्रत्खप्नसुष॒तिधमंकमिद चित्तं त्वदज्ञानतः 
प्रादुर्भतमतरत्वमेव सततं त्वत्तो न afgaa | 
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स्वाज्ञानं च तवानुभूतिबलतः सिद्ध मुषा तत्त्वतो 
नासीदस्ति भविष्यतीति भवतः पूर्णा चितिः शिष्यते ॥ 


The intellect which has the states of waking, dream, 
and deep sleep as its atributes has arisen from your avidyd. 
And it always pertains to you (that is, the inner self) and 
so it is not different from you in reality. Avidyd established 
on the strength of your experience is indeterminable. But 
in fact it neither existed, nor exists, nor will exist. And 
your absolute consciousness alone remains. 


tvatto na tat bhidyate— na tvatto vastuto bhidyate, TB. 
[ 141 ] 


ज्योतिर्ब्रीद्मणवाक्यमानबलतः संपूर्णरूपा चिति 
जाग्रल्बप्नसुषुतिधमेरहिता मोक्षाय निश्चीयते | 
तस्मादस्मदुदीरितं स्वकवपुः श्रद्धस्व मानं विना 
नास्माभिः प्रतिपादिता चितिरियं वाक्या्थेसंबन्धिनी ॥ 


On the strength of the authority of the passage in the 
section named jyotirbrahmana,' the absolute (inner) 
consciousness free from the states of waking, dream, and 
deep sleep and their attributes is determined for getting at 
(the knowledge of the sense of the sentence iat tvam ast 
that leads to) liberation. Hence, have faith in what 1s 
said by us about your nature. The (inner) consciousness 
which is a part of the import of the sentence (tat fvam ast) 
is set forth by us not without any proof. 


l. Brh; IV, in, 2-32. 
moksüya-- taddhetuvükyarthabodhüya, SS. 


vakyarthasambandhini — vakyarthajRüno'payogitvampadalaksyabhüt" 
iyam citth, TB. 
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[142] 

'एवं त्वपदलक्ष्यवस्तु भवता यत्‌ पृष्टमासीत्पुरा 
तन्निणींतमतोऽन्यदस्ति यदि ते चित्तस्थितं gem तत्‌ । 
बुडिस्थं कुरु पूवसुक्तमखिलं यह्॒क्ष्यमाणं च तद्‌ 
बोद्धुं धारय ते मनः स्थिरतरं श्रडाधनाद्याश्चयः ॥ 


Thus the secondary sense of the term tvam which you 
inquired previously is determined. If you have any other 
(doubt) in your mind, you ask about that. You also bear 
in mind everything that has been explained before. Be 
attentive having the wealth of faith and having your mind 
very firm in order to understand the subject - matter that 
will be dealt with. 


[THE SECONDARY SENSE OF THE TERM TAT ] 
[ 143 ] 


इत्युक्त गुरुणा स पृच्छति पुनस्त्वंशन्दलक्ष्यं मम 
ज्ञातं न्यायबलेन पूवेमुदितावस्थात्रयापोहनात्‌ | 

तच्छब्देन तु लक्ष्यमर्थमधुना बोद्ध मनो मामक 
maag तमप्यपोह्य सकलद्वैतप्रपऽ्चं बद्‌ ॥ 


When thus stated by the preceptor the disciple again 
enquires thus: the secondary sense of the term /vam, which 
e on the basis of reasoning by 


has been explained befor 
Now my 


eliminating the three states is understood by me. 
mind is keen on knowing immediately the secondary sense 
of the term fat. Please enlighten me on this point by dis- 
Carding the universe of duality. 


SK C  —— 
1. एतत्त्वपद — B,, P, Mi, M,. | 
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[ 144 ] 


कि सप्रपञ्चमिदमस्त्वथवा समस्त- 
AL . c 
द्रेतप्रपञ्चरहितं परिपूणरूपम्‌ । 
मिदं SS 
यद्दोभयात्मकमिदं परमाथतो ऽस्तु 
विष्णोः परं पदमितींह विचारणीयम्‌ ॥ 
Is the supreme status of Visnu really characterized by 
the universe, or really devoid of the universe of duality and 


hence absolute? Or else is it possessed of these two forms? 
And this is to be examined here. 


[145 ] 
वेदान्तवाक्यगतिरत्र बहुप्रकारा 
` काचित्‌ कथंचिदिति संशय उत्थितो मे । 
तत्त्वं प्रकाशय Aada मोहमूळं 
मत्संशय मम हिताय भव प्रसीद ॥ 


The course of the Upanisadic texts is manifold. Some 
texts’ declare the self (to be characterized by the universe), 
others: declare it (to be devoid of duality). Hence there 
has arisen the doubt in my mind. Be pleased and remove 

LA the doubt caused by the notion of improbability (about the 
F true nature of the self). And explain the truth for my 
edification. 


l. Chand; IIL, xiv, 2. 
2. Brh; Xl, iii, 6. 
gatih — pravrttih 


mohah-asambhavanüdibuddhih, SS. 
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[ 146 ] 


न स्थानतोऽप्यस्ति परस्य कश्चिद्रिशोषयोगः परमार्थरूपः | 
C (> SA 
स्वतः पुनदुरानिरस्त एव परस्य तत्त्वस्य विशेषयोगः ॥ 
There is no relation of qualities of real nature to the 


self even through a limiting adjunct. And so (the possibility 
of) intrinsic relation of qualities to the self is far removed 


sthünatah — upadhitah, SS. 


This verse is based upon the BS, III, ii, 11. 
[ 147 ] 


स्वभावतश्रिद्धनविग्रहस्य सुषा ह्युपाधिप्रभवा विशेषाः | 
~ ES 
यथा जपापुष्पनिबन्धनः स्यान्मूषा मणेलोहितिमा तथेत ॥ 


Just as redness in a crystal caused by a china-rose 
(placed by its side) is indeterminable, so also the distinctive 
qualities in the self which is naturally of the form of pure 
consciousness, are caused by the limiting adjunct (that is, 
avidyà) and hence they are indeterminable. 


[ 148 ] 


मायोपाधेरह यस्येश्वरत्व॑ कार्योपाधेजीवता च प्रतीचः | 
मिथ्यैव स्याद्बन्ध जीवप्रसूनसंपकोत्या रक्ततेवाभ्रकादेः ॥ 


The form of God in the absolute self is caused by the 
limiting adjunct avidyd, while the form of the individual 
soul in the inner self is caused by the limiting gee 
‘intellect? which is an effect (of avidya@). These two torms 
are indeterminable like redness in mica, etc. which arises 
Owing to the contact (of the latter) with a red flower. 


bandhujiva — The red flower of a particular tree. 
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[ 149 ] 


भल्लातकादिरसयोगनिबन्धनं च 

वस्त्रे कलड्कितमनेन पथा निरस्तम्‌ | 
तस्यापि पक्षपतितत्वमभीष्टमेव 

तस्मादसौ न भवति व्यभिचारभूमिः ॥ 


(The contention that) black colourin a white cloth 
caused by the juice of marking nut (is real) is refuted in the 
manner mentioned above. It is accepted that the black 


colour also is similar to the minor term (I $varatva)' and 
hence it is not a place where the probdndum is not present. 


1. The inferential argument is: 
isvaratvam mithyabhitam, aupadhikatvat. 


The form of God is indeterminable, because it is caused by the 
limiting adjunct — avidy@. Similarly, the black colour in a white cloth is 


not real, as it is caused by the limiting adjunct—the marking nut. 
[ 150 ) 


यथा ह्ययं ज्योतिरात्मा Raa- 
~ A 
नपो भिन्ना बहुधेकोऽनुगच्छन्‌ । 
उपाधिना क्रियते भेदरूपो 
देवः क्षेत्रेष्वेवमजो ऽयमात्मा ॥ 


(placed) in different vessels appears as manifold owing (0 
the limiting conditions, so also the one divine, eternal sel 
when reflected in many bodies appears as manifold. 


This text is identical with the sruti passage cited by &rj Sankara 
- 3n his bha@sya on the BS, IIT, ii, 18. 
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[ 151] 


~ धरय iN EN 
एश्रयमस्य परमात्मन उक्तमन्यः 
साक्षास्वरूपमवबोधसुखादितुल्यम्‌ | 
तेनेशते किल यथायथमीशितव्यान 
gaa प्रतीश्व रतया जगतीभ्रतो;पि ॥ 

Some, however, hold thus: like consciousness, bliss, 
etc., lordship also is the essential nature of the self. Hence 
kings, as lords, according to the manifestation of lordship 
(which is natural to the self) in them, rule over their ser- 
vants who are to be controlled. 

See SS, IIT, 153. 

[ 152 ] 


नित्यं प्रियादिषु सुखं प्रतिबिम्बितं सत्‌ 
लोके वदन्ति विषयेन्द्रियसं प्रयोगात्‌ | 

उत्मन्नमन्यदिति तद्ठदिहेश्वरत्वं 
मायातदुत्थमतिषु प्रतिबिम्बितं सत्‌ ॥ 


When bliss (which is of the nature of the self and) 
which is eternal is reflected in the mental states like joy, 
etc., ordinary men say that it 18 produced by the contact 
of senses with objects and it 18 different (from the eternal 
bliss). Similarly, here, when lordship (which is natural to 
the self is reflected in avidya and its effect, namely, intellect, 
(it is viewed as produced and different from the lordship 


which is natural to the self). 


[ 153 ] 


मायानिविष्टवपुरोरवरबोघध एष 
qn 
aiad भवति सवेमपेक्षमाणः | 
74 
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The supreme self when reflected in avidyd becomes the 
supreme lord of every being. And the supreme self when 
reflected in the intellect (is the individual soul and it) 
becomes the lord only in respect of its own servants. 


[ 154 ] 


सम्यग्ज्ञानध्वस्तसवेप्रपञ्चः स्वीये रूपे निगेणे निविशेषे । 
quiz खप्रकाशस्त्रभावे स्वाराज्येईस्मिन स खराडेब तिष्ठेत्‌ ॥ 


The universe being annihilated by the true knowledge 
of the self, the released soul, realizing his self and having 
unconditioned lordship, remains in his own nature which 
is attributeless, free from any difference, absolute lordship 
and self-luminous. 


[155] 


ज्ञात्वा देवं सवेपाशापहानिः क्षीणेः छुशोजेन्ममृत्युप्रहाणिः | 
तस्यामिध्यानात्तृतीयं देहभेदे विर्वेश्वये केवळ आप्तकामः ॥ 


By realizing the supreme self through profound medi- 
tation on it (as identical with the inner self), there is the 
annihilation of avidya and dharma and adharma. Then, by 
the annihilation of these, there is the cessation of birth and 
death. Thus when the present body is destroyed, the 
released soul, attaining lordship over the universe which 1s 
the third stage (that is, the stage next to the cessation of 
birth and death) remains being free from any qualities and 
pleased with its own self. ` 


abhidhyinat - dbhimukhyena pratyaktvena dhyanat, SS. 


This verse is from Svet., I, 11. 
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[ 156 ] 


स स्वराडिति च विद्यते श्रृतिवेणितेश्वरवपुःप्रकारिनी | 
तेन सत्यसुखबोधवडधवेदोरवरत्वमिति केचिदूचिरे ॥ 
Some hold thus: there is the Upanisadic text—sa 
svarét' which teaches ‘lordship’ (ofthe self) described (in 


the previous verse). Hence lordship also is the (essential) 
nature of the self like existence, consciousness, and bliss. 


l. vide: Chand, VII, xxv, 2. 


[ 157 ] 


तन्न भाति चतुरस्रमुच्चकेस्तत्ममाणविरहादिह A । 
c 
सत्यबोधसुखबन्न तत्परा सत्युवाच यत इशवरश्रुतिः ॥ 


As there is no proof, it does not seem to be quite 
proper. Like the text which is intent on conveying 


existence, consciousness, and bliss as the essential nature of 


the self, the text describing lordship is not intent on 
conveying it (as the essential nature of the self). 


caturasram — samicinam, TB. 
[ 158 ] 


तत्सरश्रतिवचः प्रमाणकं सत्यबोधसुखविग्रह परम्‌ | 
बह्म तठ्ठदिह नेदवरत्वभाक तत्परश्रुतिवचःप्रमाणकम्‌ ॥ 


re of existence, consciousness 
and bliss has as its authority the text which ae that Nee 
is, such a self) as its import. But the self as d = 
ship does not have asits authority a Vedic text w. न as 
that (that is, the self as having lordship) as its import. 


The self having the natu 
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[ 159 ] 


या फलश्रतिरिहोपवणिता सा न तत्परतयावगम्यते | 
तत्त्वमादिवचन हि dem तत्परा न तु फलश्रुतिः क्कचित्‌ ॥ 
The sense conveyed by the recommendatory passage! 
described here is not known to be its purport. But the 
sentence tat tvam asi has as its import the sense conveyed 


by it. Never does the sense signified by the recommen- 
datory text become its true import. 


1. Chand, VII, xxv, 2. 
phalasruti is only a recommendatory text and thisis known from 
the füimini-sutra, IV, iii, l. 


[ 160 ] 


* bd सजे Q 
सामगानमपि तत्स्वरूपतां जक्षणं च जगतश्च सजेनम्‌ । 
अइ्नुवीत "REI: श्रुतं तत्स्वरूपमिति यद्युपेयते ॥ 

If the forms conveyed by the recommendatory passages 
are accepted to be the essential nature of the self, then 
singing séman', eating’, and creation of the universe’, (all 


these known from the Sruti texts) should become the 
essential nature of the self. 


l. Tattt., III, x, 5. 
2. GChünd., VIII, xn, 3. 


3. काढ, VIIL, ii, 10. 


[ 161 ] 


4 अथेवादगतमभ्युपेयते न प्रमान्तरविरोधि यन्मतम्‌ । 
E सामगानमथ जक्षणादि वा तत्परश्रुतिविरुडमिष्यते ॥ 
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, The sense conveyed by the recommendatory passage 
also is admitted, only when it is in conflict with the other 
proofs. Here, eating and singing séman are in conflict with 
the texts’ whose import is the unembodied nature of the 
released soul. 


|l. Mund., III. ii, 8 


[ 162 ] 


इशबरत्वमपि तत्परश्रुतिनेंति नेति परिदुःखिता सती | 
वारयत्यवशिनष्टि केवलं चित्स्वरूपमनवद्यविग्रहम ॥ 


The Sruti text, neti nett', whose import is the attribute- 
less self, worrying itself over the lot of the individual souls 
rejects the lordship also, and lets the faultless consciousness 
alone remain. 


l. Brh., II, iii, 6. 


[ 163 ] 


सोपाधीरवरतानिषेघनपरा सा नेति नेति श्रृतिः 
साक्षाद्वागवतं निरस्तनिखिलोपाधिस्वरूपं पुनः | 

बिश्वैर्वर्यमिहोंच्यमानमधुना मोक्षे ततस्तत्परे- 
वक्यैरस्य विरुडतानवसरो मुख्यं ततो गृद्यताम्‌ ॥ 


[The Pirvapaksin objects : | 


The Sruti text, neti - neti, is intended to deny secondary 
lordship. And thelordship over the universe declared in 
the ७६४6 text with reference to the state of liberation! 
is free from any condition (that 18, it is primary) and it is 
natural to the self. Hence there is no occasion for the 
contradiction of the Sruti text that declares the primary 
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lordship of the self by the texts whose import is the 
attributeless self. Hence let the primary lordship be taken 
with reference to the state of liberation. 


See SS, III, 155 and also the Introduction, p. 26. 
[ 164 ] 


सामगानमथ जक्षणं जगत्सजनं च निरुपाधि गृह्यताम्‌ | 
नेति नेति वचसा निषिध्यते जक्ष णादिकसुपाधिसं श्रयम्‌ ॥ 
[The siddhántin replies :] 


Let singing sdman, eating, and the creation of the 
universe (stated in the Upanisads) be taken as primary; 
and, let it be held that eating, etc., which are secondary 
are denied by the words net? nett. 


[ 165 ] 
सामगानमथ जक्षणं TATA च न खलु द्विधेष्यते | 
तत्प्रमाणविरहादिहेति चेदीरवरत्वमपि न द्विधा भवेत्‌ ॥ 

If it is held that in view of theabsence of any proof, 
it is not admitted that the act of singing sdman, eating, 


and the creation of universe are not two-fold, then it 15 said 
that lordship also is not two-fold. 


E [ 166 ] 
Rs ज्ञानमस्ति खलु बाह्यगोचरं निविशेषमविनाशि च द्विधा | 
बाह्यगोचरमपोह्य केवला स्वापमोक्षंसमये चितिः स्थिता ॥ 


And ‘knowledge’ (which is the essential nature of the 
self) is two-fold: knowledge of the external objects 2? 
Knowledge which is eternal and which does not depend 00 
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objects and senses. At the time of deep sleep and libera- 
tion, the knowledge which does not depend upon objects 
and senses remains without the external objects. 


nirvi$ ega—visayakaranüdyanapekgam, SS. 
See Introduction, p. 29. 
[ 167 ] 
gaa पदयतिगिरा कथयांबभूव साक्षादनरवरविनरवरचिट्ठिभागम | 
es » A 3 c v 
तात्पयेतः श्रृतिवचः स्फुटमेव नेव्रमैश्रयतरस्तुनि व्रिमागवचःश्रृतिने: ॥ 


The Upanisadic text directly and clearly conveys as 
its primary import the distinction between the eternal and 
the evanescent knowledge inthe words paSyanna pa$yati'. 
But, in our view, there is no passage bringing forth the 
distinction of eternal and transient lordship. 


l. vide: Brh., IV, iii, 23. 
For details, see Introduction, p. 29. 


[ 168 ] 


एवं न वा अर इति श्रुतमेव तावत्‌ 
पुत्राद्युपाधि पुरुषस्य सुखं विनाशि | 


नित्यं निरन्तरमनन्तमपारमुक्त 
e 5 कोटि `A 
ब्राह्म सुखं वचनकोटिशतश्र यल्लात्‌ ॥ 


Similarly it is learnt from the $ruti text - na vä are! that 
bliss having son and others as external conditions is 
transient, while it has been primarily stated by numerous 
texts that bliss which is the essential nature of the self is 
eternal, unitary, and unconditioned by time and space. 


l. Brk., 11, iv, 5. 
nirantaram—ekarasam, 1B: 
anantam—kalato’ntarahitam, AP . 
apüram — desato'pyantarahitam, AP. 
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[ 169 ] 


aaae द्विविधं न वेदे 

नित्यं कचित्कचिदनित्यमिति प्रतीमः | 
ऐर्‌वयेमात्रकथनं पुनरस्ति मोक्षा- 

qai मोक्षसमथे च न ततं तत्‌ di 


We do not find in the Upanisads that lordship is 
stated to be two-fold as eternal as regards the self and 
transitory in respect of other objects. But the description 
of lordship (with reference to the self) is found in the 
Upanisads' (without mentioning whether it is eternal or 
transient), and that is prior to the attainment of liberation. 
The ruti text which mentions lordship to the self at the 
time of liberation does not have that as its import. 


l. vide: Brh., IV, iv, 22. 
2. Svet, I, ll. 
This Upanisadic text merely extols the state of liberation and 


hence it is only recommendatory. 


[ 170 ] 


प्रियशिरस्त्वकथा खलु esit 
मवति ताहशमेव तदीरणम | 
जति च ने टर 
dag नेति च नेति वचः AA- 
९ : 
यदपि मोक्षगत स्तुतथे हि तत्‌ ॥ 

The saying that lordship is the nature of the self is 
similar to the saying that joyisthe head (of the oe . 
Lordship is merely superimposed on the self; for after 
stating lordship there is the text not this, not this, (which 


rejects it). And the lordship declared (by the scripture) 
with reference to the state of liberation is only to praise it. 


1. vide: Taitt, II, v, 1. 
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[171] 
स्वातन्त्र्यमीश्वरगिरा गुणमार्गवत्ति- 
माश्रित्य gaara: प्रतिपादयन्ति | 
सिंहस्य शोयंगुणवत परमेश्वरस्य 
स्वातन्त्यलक्षणगुणोऽठ्यभिचारिरूपः ॥ 


Resorting to signification based on similarity, earlier 
preceptors hold that the word ‘supreme lord’ signifies (the 
supreme self through) the quality of independence. Just 
as the quality of valour is invariably present in the lion, so 
also the quality of independence is invariably present in 
the supreme lord. 


The quality of valour is present in the lion. So the word ‘lion’ is 
used to signify a person having valour, as in the case of simho deva- 
dattah. Similarly the quality of independence is invariably present in 
the supreme lord. Hence the word ‘supreme lord’ is used to signify the 


supreme self which has the quality of independence. 


The word ‘lion’ is used in respect of a person to signify the quality 
larly the word ‘supreme lord’ used to 


of valour present in him. Simi 
nt 


denote the supreme self signifies the quality of independence prese 
in it. 
vide: yathi simha ityukte fauryam laksyate, tatha iívra ityukte 
svatantryam laksyate, AP. 
Sri Sankara uses the word Isvara with refefence to the source of 
f— in his bhZgya on the Brahma-sutra, 


the universe — the supreme sel 
f independent of any exter- 


I, iv, 14, with the view that the supreme sel 


nal cause is the source of the universe. 


vide : the bhdsya text on the sutra cited above: 


tadvisayena kamayitrtvavacanena 


atra tdvat jndnasabdena parena ca ee 
rayojyatvena 1$varam karanam 


cetanami brahma nyarüpayat aparap 
abravit. 


For further details see Introduction, pP: 31-2. 
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॥ 172 


S iN ~ 
gagag परिगृह्य तदप्यनन्ते 
९ यितं 
सामथ्यसिडिसुपपादयितं कचिच्च | 
सर्वेशवरश्रुतिवचः ससुदाहरन्त 
स्वातन्त्र्यलक्षणगुणस्य तमस्वितायाम्‌ ॥ 

In order to convey through presumption the quality 
of independence in the absolute self, earlier preceptors 
at some places cite the text—‘He is the supreme lord’ etc.,' 
by comprehending the quality of lordship present in the 
supreme self in the state of avidyd. 

1. vide: Brh., IV, iv, 22. 


tadapyanante — All the commentators adopt the reading — tadatya- 
Jantah, and take it to mean tadanirakrtya. 


TB notes the variant reading tadapyanante which is interpreted as 


follows : 


tat — dvidyakai $varyavastuparigrahapirvaka-sarvesvarasrutivakyo' daha- 
ranam; anante — ntrupadhikabrahmant — svütantryalaksanagunasya — sümar- 
thyasiddhi m upapüdayitum ityarthah, TB. 


The reading tadatyajantah is not adopted here; for, otherwise there 
would arise the necessity for taking the sense — nirupadhikabrahmant as 
understood. 


[ 173 ] 


सिंहश्रूतिने घटते यदि शूरतास्य 
न स्यात्तथैव परमेइवरताश्रुतिश्च । 
नेश्‍वयेलक्षणगुणः परमात्मनश्चे- 
दियर्थलब्धिमभिसंदधते महान्तः ॥ 


The word ‘lion’ used to signify a person would not 
old good, if the person does not have valour. Similarly 


dg ८ 
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the Sruti text describing the supreme self as the el 
Lord would not hold good if the supreme self is not 
possessed of independence! indicated by lordship. 


l. aisvaryam laksanam jnüpakari yasya svatantr yagunasya, ७. 
For further details see Introduction, pp. 31-2. 
[174 | 
3l ja बुललभ्यमपीह व 
श्रोताथवृत्तिबललभ्यमपीह वस्तु 
3l . 
श्रौतं वदन्ति निकटत्वमनुस्मरन्तः | 
आसन्नवष्टिमपि देवसुदीरयन्ति 
वषेन्तमेव हि जना भुवि uera ॥ 


The sense (namely, apiirva) presumptively known from 
the expressed sense (namely, the sacrifice is the means to 
the desired end), is also held by great men to be expressed, 
in view of its proximity (to the expressed sense). On seeing 
the cloud which is about to rain, people say that the cloud 
rains. ' 

Independence also is held to be verbally expressed in view of its 
close relation to lordship which is verbally expressed. 

1. vide: vartamünasümipye vartamünavadva, Panini-sutra, IIT, iii, 181. 


devarn — parjanyam, SS. 
[175] 

ऐश्वर्यमज्ञानतिरोहित सद्‌ ध्यानादभिव्यञ्यत इत्यवोचत्‌ | 

शरीरिणः सूत्रकृदस्य यत्तु तदभ्युपेत्योदितमुक्तहेतोः ॥ 


The author of the sütras has said that una veiled 
by avidya becomes manifest (at the time of liberation) 7a 
the individual soul, by meditation (on पण z ) 
This is said by admitting the opponent's ue a 
this is not his final conclusion for the reason ga ; e 2 
(that is, lordship is denied by the Upanisadic text netr, 
neti). 
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The import of the BS, III, ii, 5 is discussed in this verse, 
For further details see [ntroduction, pp. 29-30. 
[176] 
अथ वा चितिवत्प्रतीयतां पुरुषस्थेश्वरतापि वास्तवी | 
यदि किचन कारेणं भवेन्न विना सा तदिहाभ्युपेयते ॥ 


Or else, let lordship be manifested in the self like con- 
sciousness, if it is real and if there is any proof. And 
without any proof, lordship is not admitted to be the 
essential nature of the sell. 

[RE 
कामादि तत्र च भत्रेदितरेत्र चेति 
यत्सूत्रकारवचनं तदुदीक्षमाणाः | 
कामादिकेन दहरस्थगुणेन तुल्यं 
e ec A 
सवेश्‍वरादिगुणजातमिति प्रतीमः ॥ 


By examining the statement of the author of the 
Brahma-sitra, namely, qualities like possession of desire, 
etc., are tobe combined with the other text and (the qua- 
lities like possession of control over others are to be com- 
bined) with that text, we understand that the qualities 
like lordship, etc., are similar to the qualities like pos- 
session of desire, etc., found in the passage dealing with 
dahara-vidya.* 


l. BS, IIT, ii, 39. 
2. Chand., VIII, i, 5. 


For details see Introduction, pp. 36-31. 
[ 178] 
दहरस्थगुणोपसंहतेः स्तुतिमात्रं विरहय्य नापरम्‌ | 
फलमस्ति परात्मनिष्ठिते बचने वाजिमिरादते महत ॥ 
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The collection of qualities found in the passage dealing 
with dahara-vidyà' in the text which conveys the supreme 
self and which is studied by the followers of the white 
yajurveda gives forth no great result except glorifying the 
self. 


l. vide: Chünd., VIII, i, 5. 
[179] 


e ALCA ` 
दहरादुपसंहृतेगुणेः सदृशाश्रेद्ठशितादिलक्षणाः | 
न तदा परमात्मरूपतां प्रतिपत्तुं कलयापि NFIF: ॥ 


When the qualities Itke control over others are similar 
to the qualities (like possession of desire) gathered from 
(the Upanisadic passages dealing with) dahara-vidya, then, 
those (who hold that lordship is real) cannot maintain in 
the least that the quality of possession of control over others 
is natural to the self. 


saknuyuh — püramürthikais varyavadinah iti Sesah, S. 
[ 180 ] 
परमेरवरतागुणोऽप्यतः स्तुतये तस्य परस्य mu | 
परिकीर्तित इत्युपेयतां अविशोषाद्वरितादि्हक्षणंः ॥ 


As the quality of supreme lordship does not differ UE 
the quality of possession of control over others, let it 2 e 
accepted that the former also is intended for praising the 
supreme self. 


[ 181 | 
कारणत्वमपि चित्सुखादिवत्तत्खरूपमिति कि न गुह्यते | 
इंख्वरत्वविषये बिपश्रितां पक्षपातकरणे न कारणम्‌ ॥ 


1. शक्नुमः — TU. 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 
596 SAM KSEPAS ARIRAKA 


Why is not causality existing in the self considered 
as the essential nature of the self like existence and bliss? 
And the learned men have no ground for having any 
predilection in respect of lordship alone. 


[ 182 ] 


साक्षितापि परमात्मनो भवेदीर्वरत्वबदियं न संशयः | 
नित्यसिद्धनिजबोधरूपवद्रूपमेव निरुपाधिक बिभोः ॥ 
If it is held that lordship is the essential nature of the 
supreme self, like its eternal knowledge, then the nature of 


being a witness also would doubtless be the essential nature 
of the supreme self. 


The supreme self is viewed as ‘witness’ owing to its association 
व ‘diya T $ 
with avidyā. vide: SS, III, 132. 


[183] 
~ [S ds ^ 3 रात 

एको देवः सवभूतेषु गूढः सवञ्यापी सवभूतान्तरात्मा | 

° ^ N ° श्र 
कर्माध्यक्षः सवेभूताधित्रासः साक्षी चेता केवलो निगुणश्र ॥ 
The self is one, self-luminous, the self ofall beings, 
veiled by avidyd, unconditioned (by time, space, and objects), 
the inner ruler of all beings, the witness of all actions, the 


substrate of all beings, the witness, knower, immutable, and 
attributeless. 


gudhah — ajnànavrtah, S. 
sarvayyüpi — paricchedatrayasunyah, TB. 
sarvabhutüdhivisah — sarvasrayah, AP. 


This verse is from Svet., VI, 11. 


[ 184 ] 


S ° 
न तस्य कायं करणं च विद्यते न तत्समश्चाभ्यधिकश्च दृश्यते | 
परास्य शक्तिविविधेव श्रूयते स्वाभाविकी ज्ञानबलक्रिया च ॥ 
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The supreme self does not have either the gross or the 

subtle body. There is none equal or superior to it. 

And it is known that it has the supreme power (avidya) 

| capable of creating manifold objects. It has the inherent 
power of creation by virtue of its consciousness. 


i. karyam — sthulaíariram 
ii. Küranam — sūkşmaśariram 


ii. JjAünabalakriyü ca — kriyü — müyüpravartanarüpa, S. 


e+ 


This verse is from the Svet., VI, 8. 


[ 185 ] 


न तस्य कश्रित्पतिरस्ति लोके 
न चेशिता नेव च तस्य लिड़म | 
स कारणं वे करणाधिपाधिपो 
न चास्य कश्रिज्जनिता न चाधिपः ॥ 


| 


The supreme self has no master and also no controller. 
It does not have the subtle and the gross body. It is the 
source of the universe and also the lord of the presiding 
deities of all the sense organs. It neither proceeds from 
anything nor has any lord. l 


This verse is from the Svet., VI, 9 
[ 186 ] 
इति श्रुतिः कारणसाक्षिमावमैश्रयेवद्धक्ति परस्य पः | 
agaaa तदिष्यते aga तृतीयं न तथेषितव्यम्‌ ॥ 


The Sruti texts convey that the supreme self is the 
Witness and the cause of the universe, like being a Me 
Ifthe (first) two are not accepted (as natural to the 2 on 
the ground that the Srut texts do not have them Ys t i 
import, then likewise the third one also should not be 


admitted (as natural to the self). 
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[ 187 ] 


अतत्परत्वं श्रवणस्य तुल्यं त्रिष्‌ त्रयं तेन विवजेनीयम | 
अथेष्टमेक त्रयमेषितव्यं बिशोषहेतोरनिरूपणेन | 


These three' are similar in this that they are not the 
import of the $ruz texts. Hence these three should be 
left out (that is, should not be taken as natural to the 
self). If one is admitted, then all these three should be 
accepted, as there cannot be maintained any specific reason 
(for taking any one of them as natural to the self). 


1. The qualities of being a lord, witness. and cause set forth in 


the previous verse are referred to here. 


$ravanasya — éruteh, TB. 
[ 188 ] 


इंशितव्यमनपेक्ष्य नेश्‍वरो नेशितव्यमपि तठ्ठदीश्‍वरम | 
अन्तरेण घटते ततो Ba मोहमात्रपरिकल्पनं हयम ॥ 


The nature of being a lord cannot be thought of except 
in relation to the controlled beings. And the state ol 
being controlled is not intelligible without relation to 4 
controller (that is, lord). And so thse two are the creations 


of mere avidyà and hence indeterminable (either as real or. 


as unreal). 
mrsd — anirvacani yam, SS. 


[ 189 ] 


कायेवस्तु विरहय्य कारणं न क्चिद्घटयित्‌ क्षमेमहि | 
नापि कारणमपोह्य केवलं कायेवस्तु परिकल्पयेमहि ॥ 


We cannot understand the nature of being a cause x 
leaving aside the effect. (Similarly) we do not assume 
mere effect in the absence of a cause. 
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[ 190 ] 


साक्ष्यवस्तु परिहृत्य साक्षिता साक्षिणं च परिहृत्य साक्ष्यता | 

नेष्यते न घटते च तेन तत्‌ सव्यपेक्षमुभयं परस्परम्‌ ॥ 

The nature of being a witness and the nature of what 
is witnessed are neither admitted nor intelligible without 


reference to the witnessed objects and the witness 
(respectively). Hence these two are interdependent. 


[ 191 | 
न प्रमेयमपहाय मातृता नापि. मातृविरहे प्रमेयता | 
मातृमेयरहिता न च प्रमा न प्रमाणरहित प्रमाफलम्‌ ॥ 


The nature of being a cognizer without an object, and 
the nature of being an object without a cognizer are 
incompatible. Similarly, a proof without a cognizer and 
an object, and the result in the form of valid knowledge 


without a proof do not hold good. 
[ 192 | 


SN c c * P 
aq कर्म परिहृत्य नेष्यते कमे added न च कचित । 
कर्तकर्मरहिता न च क्रिया न क्रियाविरहितं क्रियाफलम ॥ 

Agency without an object and an object without an 
agent are incompatible. Similarly action without an agent 
and an object, and the result in the form of an effect 
Without action do not hold good. 


[ 193 ] 
सामान्यं न विशेषवस्तुविरहे तस्माद्विना तन्न च 
बातन्त्रमेण घटाम्नुपाञ्जति ततः ARATZ | 
यत्सापेक्षमिहेक्षित भवति तन्मायामयं ad 


S LJ 
तस्मादीश्वरतादि कल्पितवपुः स्वी कुमहे न्यायतः ॥ 
76 
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The universal and the individual object cannot exist 
on their own accord. Hence these two are interdependent. 
And whichever is interdependent, is illusory like dream. 
So on these grounds we accept that the characteristics of 
being a lord, etc., are illusory. 


[ 194 | 


अभिन्नता भिन्नतया विरुद्धा विभिन्नता भिन्नतया तथैव । 
उपाधिभेदे परिकल्पितेऽपि विना पुनस्तं किसुदीरणीयम्‌ ॥ 
Even when it is assumed that difference is due toa 
limiting adjunct, then also identity is opposed to difference, 
and difference is opposed to identity. Then should it be 


stated that difference and identity are mutually opposed in 
the absence of a limiting adjunct? 


parikalpite'pi — angikrte'pi, TB. 


It is asked by the disciple whether the supreme self is absolute 
and at the same time characterized by duality. [See SS, III, 144] 
Sarvajfíátman answers this point by refuting the theory of bhedübheda 


[195 | 


स्वभावतो यन्मिथुन fed न तन्निमित्तान्तरतः कदाचित्‌ | 

उपे aN . पवर x ° चच ~ चि 

ति सख्यं परमा्थेवत्त्या ्रमादळभ्यं न च किंचिदस्ति ॥ 
Two objects which are naturally opposed to each other 
can never attain real relation even through an extraneous 
condition. (But they can attain unreal relation) as there 
is nothing unattainable through error. 


[ 196 ] 


न रविशावेरसख्यकृदीक्ष्यते जगति कञ्चिदुपाधिरमोहतः | 
यदि भवेत्स Wigadl मतः स न भवेद्यदि सोऽपि न संभवेत ॥ 
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In ordinary experience, we do not find any cause 
except avidyd to relate the sun and darkness. If there is 
any other cause (except avidyd) then your view (namely, 
the relation of identity and difference) would hold good. 
If there is none, then your view also cannot stand. 


amohatah — mohadatirekena, SS, 
[ 197 ] 


खमपि खादति खण्डितमीक्षते निजशिरो नयनेन करापितम | 
किमपि दुर्घटमस्य न विद्यते यदि विम्ूढमतिभेवति स्वयम्‌ ॥ 
One being ignorant (in the dream state) cats ether and 


visually perceives one’s own head as cut and placed in one’s 
own hand. There is nothing incompatible to the ignorant. 


[ 198 ] 

CON तत्त्वं Q ~ iN रॉ 
इतश्च निर्मेदकमात्मतत्त्वं निरूपणे कारणकायतादेः 1 
अनादिमायैकनिबन्धनत्वादसं भवादस्य तु वस्तुवृत्त्या ॥ 


When carefully examined it is found that the charac- 
effect, etc., are not absolutely 


teristics of being a cause, र itely 
he beginningless avidyd. 


real, as they are brought about by t 
And, on account of this the self is absolute. 


See the following verses. 


ARAMBHA - VADA, PARINAMA - VADA, 
AND VIVARTA - VADA. 


[ 199] 
असन्न कार्य गगनत्रसूनवन्ध्यासुतादेः करणाप्रसिद्धेः | 
त्कार्यीमिति प्रवादः प्रशस्यते तस्य विरोधहेतोः ॥ 


a non-existent object; for 
ky and the son a barren 


न प्रागसर 


There cannot be the rise of 
the origin of the flower of the s 
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woman is nowhere seen. And the view of the Vaisesika 
that an object not existing before its origin is produced, is 
not favoured, in view of contradiction. 


karanüprasiddheh — karanam ulpidanam, tadaprasiddheh, S. 


The Vaisesika holds that the effect is a new product and it was 
not in existence before its production. It has come into being as a 
new creation from its prior non-existence. And hence the Vaisesika 
theory of causation is called asat-karya-vdda. This theory is refuted 


in the second half of the verse. 


[ 200 ] 


[S E 
विशेषणानामसति प्रवृत्तिन ead क्कापि न युज्यते च | 
युधिष्टिरात्मागभवन्नरेन्द्रो वन्ध्यासुतः शूर इतीह aga Il 

The use of attributes in the case of non-existent objects 
is neither seen anywhere, nor intelligible also. (If the 
attributes were admitted) then it would be similar to saying 


that ‘before Yudhisthira there was a valiant prince born (0 
a barren woman.’ 


In the statement that ‘the object is non-existent prior to its origin’, 
the term ‘prior’ refers to the relation of time which appears as an 
attribute to the ‘object’. And this attribute cannot hold good, if the 
object is non-existent; for non-existent objects are not found to have any 
attribute. 


f 901 ] 
S 
उत्पत्तिरप्यस्य निरूप्यमाणा न काचिदागच्छति युक्तिमागम्‌ | 
स्वसत्तया स्वै: समवायिकारणेरपीह या स्यात्समवायितास्य ॥ 


[ 202 ] 
असञ्जनिः सेत्युपवण्येमान gus न हासतो JAR: | 
सदेव aig: सह adag संगच्छते न त्वसदेव im: I 
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And when the rise of the object non-existent (before 
its origin) is examined, it does not stand to reason, It is 
described as the inherent relation of the object to its 
existence and inherent cause. And this is incompatible, 
for the latter cannot have any relation with the non-existent 
entity. All the objects, only by being real, are related to 
the real entities (existence and inherent cause). And the 
non-existent entity, is not related to the real entities. 


asatafl — janmanah prik asatah, SS. 
[ 203 ] 
A ` 
सतीह सत्तास्य पटस्य दृष्टा तथेव सन्तः पटतन्तवो पि | 
'तया च तैश्वास्य कथं पटस्य संबन्धिता स्यादसतो seda ॥ 


The existence of a cloth is real; and the threads (that is, 
its inherent cause) also are real. Tell me how there can be 
any relation of the existence and the inherent cause to the 
cloth not existing (before its origination). 


[ 204 ] 


स्वकारणेस्तन्तुभिरेवमस्य स्वसत्तया चान्वय एव जन्म | 
Q * 
तवेष्टमेवं सति जन्म तस्य न शक्यते वणयित्‌ं पटस्य ॥ 


The relation of the object not existing (before its rise) 
to its inherent cause or its existence 1s aceepted (by the 


Vaisesika) to be the origination of the object. gy M 
is the case, it is impossible to explain the rise ofthe cloth. 


[ 205 ] 


तदन्वयात्प्रागसतः कथं स्यात्तदन्वयो न ह्यसदन्वयाय | 
सता समर्थ न हि बन्ध्यया तत्पुत्रः समन्वेति कदाचिदत्र ॥ 
TS o टन 


— 


ll; तथा = Pe: 
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How could there be the relation of existence and 
inherent cause to the object not existing? For indeed the 
non-existent object is not capable of being related to real 
entities. Never is there any relation of a son to a barren 
woman. 


[ 206 ] 
' न च किश्विदन्यद्सतो वदिते पटवस्तुनोऽत्र शकनीयमितः | 
जनिशब्द॒वाच्यमनवद्यतया तदयुक्तमेवमसदु वनम्‌ ॥ 


It is impossible to give any other correct definition 


than this to explain the sense of the word jani, that is, 
origination of a non-existent object ‘cloth’. (As this is 
untenable) the origin of a non-existent object is unreason- 


able. 
[ 207 ] 
न च वर्णितादपरमत्र भवाननुमन्यते जनिवचो'थेमितः | 
यदि वण्येते किमपि तत्र भवेत्वमतप्रहाणमलिनीकरणम्‌ ॥ 


If you give any other sense of the term jani, (namely, 
rise), than the one stated so far, then there would arise the 
defect of discrediting (the final conclusion of) your own 
system. 


[ 208 ] 


समवायिकारणगणेन तथा सह सत्तया च पठवस्त्विह यते । 
समचरैति तत्कणभुगिच्छति तज्जनिशब्दवाच्यमिति नान्यदितः ॥ 
The sage Kanada (the author of the Vaisesika-sütra) 
accepts the sense of the word jani, that is, origin, to be the 
relation of existence and inherent cause to the object ‘cloth 


(not existing before its rise). He does not put forth any 
other sense. 


1. sime: — Th. 
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[ 209 ] 


न तदत्र संभवति युक्तिवशादुपबर्णितं तदतिविस्तरतः | 
न च किश्विदन्यदुचितं भवतो वदित स्वपक्षमपरित्यजतः ॥ 
It has been elaborately explained on the basis of 
reasoning that the rise of an object from its prior non- 


existence is impossible. And you cannot properly give any 
other view than this, without disowning your own tenets. 


[ 210 ] 


. IN e 
निरूपणायां न यतोऽस्ति कश्चिदुत्सत्तिशब्दाथे इह त्वदीये | 
पक्षे ततो ' ढुघेटताप्रसिडिरसञ्जनेर्क्तनयेन तावत्‌ ॥ 

The sense of the word jani (that is, origin), given in 
your system does not stand to reason. Hence, on the 


grounds put forth so far, the rise of a non-existent object 


is proved to be incompatible. 
[211] 


सतोऽपि कार्यत्वमयुक्तमेव निरूपणे कारणकृत्यहानः | 
न कारणव्यापृतिरत्र शक्या ततः स्वरूपे बदितं फलाय ॥ 


t object also is unreasonable, 
the function of cause is (then 
id that the function of 
mely, the existent 
existent, cannot be 


The origin of an existen 
for, on careful examination, 
found to be) futile. It cannot be sa 
the cause brings forth the effect, na 
object; (for the object, being already 
produced). 


satah svariipe  vaditumi phalaya — satah — vidyamanasya kiryasya 


searüpe phaldya atmalabhalaksanaphaldya, TB. 


ON o 7 ——— —— 


1. दुघटिता -- P. 
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Sarvajiiátman, in this and the following verses, refutes the Sankhya 
theory of the origin of an object. The Sankhya school holds: 
the effect (that is, the object) is already found in the cause in an un- 
manifest form. And the causal operation manifests the object by 
removing the obstruction. Production is only the manifestation of 
what is already existent in a latent form. Hence the Sáükhya theory 


of causation is called the sat-kar ya-vada. 
[212] 
. Q 1 त्वं E त्र 
गुणं क्षिपत्कारणमथे aa लमेत चेन्नात्र गुणस्य भावात्‌ | 
न चेदृगुणोऽसत्करणं प्रसक्तं निरथेक कारणकमे तस्मात्‌ ॥ 


If it is said that the cause becomes fruitful by giving 
rise to some qualities in the object, then it is said that it is 
not so. For here (in sat-kárya-váda) the qualities are also 
existent (and hence) they cannot be produced. If they are 
non-existent before the function of cause, then the con- 
sequence is the production of non-existent object (asat-karya- 
vida). So the function of cause is futile. 


asatkaranam — asadutpüdanam 


küranakarma — karanavyaparah, TB, 
[213] » 
मलं निरस्यार्थवदिष्यते चेन्मलोऽपि aaa निरस्य इष्टः | 
सतो विनाशादसतोऽजनेश्च त्था ततः कारणमत्र पक्षे ॥ 


If it is accepted that the cause becomes fruitful by 
removing some defect in the object, (then also it does not 
hold good). For, the defect also, being existent, cannot be 
removed, as the existent object is cternal. If the defect 15 
non-existent, then as it is not (yet) produced, there 15 p 
question of removing it. So in this view also the (function 
of) cause is futile. 

Oe 0 o 

1. aat— M.. 
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[ 214] 
तस्मादमिव्यक्तिकरी न हेतुप्रवत्तिरत्राथेवती घटेत | 
न चानभिव्यक्तिनिरासस्रृत्या तस्मान्न सत्कायंवचः प्रशस्तम ॥ 


Hence the cause cannot become fruitful either by 
manifesting the object or by removing the non-manifestation 
of the object. Hence the theory that the object (existing 
before its origin) is produced is not commendable. 

It is said that the cause cannot become fruitful either by giving 
rise to some qualities in the object or by removing some defect from 
the object. From this itis implied that the manifestation of the 
object or the removal of the non-manifestation of the object is not 
possible. 

[215] 


नित्या च कारकगणस्य सती प्रवृत्ति- 

नित्यं व्यनक्ति सकलं फलमित्यवश्यम्‌ | 
वक्तव्यमत्र न लयो ep Ws 

नो चेन्न सृष्टिरिति कष्टमुपस्थितं वः ॥ 


It should be admitted that as the function of the group 
of causes is existent, if always manifests the objects. Hence 
there can be no dissolution, and no states of deep sleep and 
swoon. If the function of causes is non-existent then there 
can be no creation. And this difficulty has arisen in your 
view (sat-kárya-vàda). 


[216] 
वेदान्तबादिसमयेऽपि समानमेतत्‌ 
चोद्यं did खलु वाच्यमिहाप्रसक्तः 
अस्मन्मते न खलु मंव्यवहारमात्र 
मायामये किमपि दूषणमस्ति यस्मात्‌ ॥ 


1. कारणगणस्य — T,, Ms, Bo. 


अस्मिन्मते — Po. 
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It cannot be said by others that the objections raised 
(against the sat-karya-vada and the asat-kárya-vüda) are 
equally applicable to the system of Advaita; for, those 
defects are not possible in the view of Advaita, as the 
objects possess only empirical reality and (hence) are 
illusory. Thus there is no defect (which can be pointed out 
against our view, that is, Advaita). 


॥ 21॥/ | 
आन्रेयवाक्यमपि संव्यवहारमात्रं 
कार्य समस्तमिति नः कथयांबभूव । 
सत्कार्यवादविषयो न हि दोषराशि- 
मायामये भबितुसुत्सहते ERIS ॥ 


The statement of Atreya also conveys that all the 
objects are only empirically real. As this view is opposed 
to sat-kdrya-vdda, the group of objections raised against it 
does not apply to this view which holds that the objects are 
different from being real. 


müyümaye — sadasadvilaksanakiryapakse ityarthah, A P. 


Brahmanandin, the descendent of the sage Atri, wrote a 
commentary on the Chündogyo'panisad and he is considered to be an 
Advaitin. His work is not available; but his views are known from 
references to them in other works on Advaita. He points out the 
defects in the sat-kürya-vida and the asat-karya-vada and holds that the 
objects in the world are neither real nor unreal but different from 
both. As the objects are thus different from being real, in this (that 
is, Advaitin’s) view the defects pointed out against the sat-karya-vada 
do not apply to the Advaitins’ view. 


vide his statement: 
asatah — anispüdyatvdt, sative pravrttyanarthakyat, abhivyaktytt- 


thatoe'pi avisesat, pravritinityatvat, sada abhivyaktiprasangat samuyava- 
hiramatram karyam. 


Gited in $ and with slight change in other commentaries. 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 
THIRD ADHYAYA 609 
[218] 
काणाददशनसमाश्रयदोषराशि- 
दुराज्िरस्त इह संव्यवहारमात्रे | 
वेदान्तभूमिकुशलो सुनिरत्रिवंश्य- 
स्तेनाह कार्यमिह संव्यवहारमात्रम ॥ 


The group of objections relating to the system of 
Vaisesika is completely rejected in respect of the objects 
which are empirically real. So the descendant of the sage 
Atri who is an adept inthe sphere of Vedanta, speaks of 
the objects as empirically real. 


As the objects are not unreal (asat) in the view of Advaita, the 
defects pertaining to the asat-kürya-vüda cannot be pointed out against 


the Advaitin's view. 
[ 219 ] 
षष्ठप्रपाठकनिबडसुदीरि तं ud 
तत्सत्यमेव खलु सत्यसमाश्रयत्वात्‌ | 
'अत्रैव यत्पुनरुवाच समुद्रफेन- 
दृष्टान्तपूवेकमदो व्यवहार्या ॥ 

What has been said by him in the sixth chapter (of the 
Chdndogyopanisad) is indeed true, as ıt deals with the 
real object (the self). But what is stated by citing the 
illustration of the foam of sea, is from the empirical stand- 
point. 


n his commentary on the sixth chapter of the 


Brahmanandin i à 
mation of self. 


Chandog yopanisad, states the theory of the transfor 
na ca  anyatvam, samudra- 


ide : Gi iyabhoktrvibhZgah, 
vide: syacca bhojyabhoktr pm 


phenormi budbudavat, parinamastu syat 


i aM 


1. तत्रैव — T. 
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Cited in Ved. p. 380. 


'This view is stated from the empirical stand-point, 


[ 220 | 


€ e EN AN 
पूत्र विकारमुपवण्ये शनः AR- 
दृष्टि विरज्य निकट परिगृह्य तस्मात | 
qa विकारमथ संव्यवहारमात्र- 
A q 
मद्वेतमेव परिरक्षति वाक्यकारः ॥ 


The commentator (Brahmanandin) fist explains the 
theory of transformation, and then gradually giving it up, 
holds the view (of transfiguration which is) nearer (to the 
Advaitic doctrine than the previous one), and then says 
that all the modifications are only empirically real. Thus 
he maintains the Advaitic standpoint. 


[221] 
अन्तगंणा भगवती परदेवतेति 
प्रत्यग्गुणेति भगवानपि भाष्यकारः | 
आह स्म यत्तदिह निर्गुणवस्तुवादे 
संगच्छते न तु पुनः सगुणप्रवादे ॥ 


The venerable Bhasyakara (Dravidacarya) also states 
that the adorable supreme self is of the nature of the inner 
self which is inward. And this holds good only in the 
view of Advaita and not when the theory of transformation 
is maintained. 

i. atyantüdvaitavüde hi — sadatmika paradevatü pratyagabhinna 
bhavati, nanyatha, ७. 


ii. paradevatà iti brahmaivocyate, SS. 
ii. gunasabdah svartipaparah, SS. 
iv. sagunapravüde — viküravüde ityarthah, TB. 
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:dácá : है 
Dravidacarya is the author of the bhigya on Brahmanandin's 
commentary on the Chandogyopanisad, His work also is not available; 


but his views are known from the references to them in other works on 


Advaita. 
[| 2299] 

8 EN = 

न खलु कारणकायसमन्वयो भवतु जातुचिदत्र विभिन्नयोः | 
स समाश्रयो S 

किमिह सांगरसह्यसमाश्रयो भवति कारणकायसमाश्रयः ॥ 
Indeed there can never be the relation of cause and 
effect between two disparate objects. Js there the relation 
of cause and effect between the ocean and the mountain 


named Sahya (a part of the Western Ghats from which the 
cauvery takes its rise)? 


[ 23 ] 


न च तथायममिन्नसमाश्रयो भवितुसुत्सहते$नमिवीक्षणात | 
न हि घटो विदधाति घट चिन्न च पटः पटमित्थसनीक्षणात्‌॥ 


Similarly there cannot be the relation of cause and 


effect between the identical objects because it ७ not 
experienced so. Nowhere is 1t seen that the pot produces 


a pot and the cloth, a cloth. 

F 224 ] 

कबत्कारणपक्षमाश्रितवतः FAA FACES 
aaa तथाविधान्यक्रृतमित्येषानवस्था सवत्‌ | 


कुर्वद्रपमकार्यमिष्टमिति चेन्नित्यं जगञ्जायत! 
नेत्य मा जनि वा विशेषविरहादेतत्समस्त जगत ॥ 


If one resorts to the view that the cause that functions 
also being an effect is 


brings forth an effect, then function | 
brought about by a cause that functions; and the latter 
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function also is an effect of another cause that functions; 
and so on ad infinitum. If it is said that the function is not 
produced (and it is present in the cause), then it (namely, 
the function) always exists and hence there should be. the 
creation of the universe always. If functionis not present 
in the cause, then the cause being devoid of function 
becomes a non-productive factor and so there will never be 
the creation of the universe. 


[ 823] 


€ कु (S A ° 

सर्वै सवैसम्ुट्भबाय घटते FAA चेत्कारणं 
न ह्यस्मिन्‌ कचिद॒स्ति कस्यचिदपि व्यापारवत्ता यतः। 

तस्मात्कारणकायेतादि सकल मायामयं तत्त्वतो 
an z3 ‘NN - ~ + ज्‌ 

नासीदस्ति भविष्यतीति सकलं चतन्यशंष जगत्‌ Il 
If it is said that the cause that does not function. (brings 
forth effect), then anything may arise from anything; E 
in this view, no cause functions in respect of a particu a 
effect. Hence the concepts of cause and effect are illusory, 


i i ither 
and really the universe, apart from the consciousness neitt 
existed, nor exists, nor will exist. 


[ 226 ] 


सकलदाक्तिविकल्पनयान्वये सकलशक्यविकल्पनयान्व॒यः | 
सकलऱाक्यविकल्पनयान्वये सकलशक्तिविकल्पनयान्वय* | 


; tis based 
The relation of a cause to a particular effect 15 


i nd the 
on the relation of the cause to a particular power. A EC 
relation of the cause to the particular power is base 
relation of the cause to the particular effect. 

m of 


The relation of a cause (say) clay to an effect (pot) in the dA E 
*The pot is the effect of clay', presupposes the relation. of clay 
MM 4 se a 
oo 
|. wv med — B.. 
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Pave Mae Ye wer t nro 
clay fas the power to produce th 


i " 
"pg arte d ७७ है: T 
the latter is possible only wher 


a ot clay to the pot in the form of ‘TI 


ther 


hus there is the defect of inter-dependenee. 


| 
L 


^ 09 7 3 


इति परस्परसंश्रयता यदा वद कथं जगतः VAHAA | 
A e ~ 3 स्ति uz 
पुनजेगतोऽपरमार्थता परममस्ति पदं परमात्मनः ॥ 


zi पु 

Thus when there is the defect of inter-dependence, tell 
me how the universe could bereal. If, on the other hand, 
the universe is (accepted to be) not real (that is, illusory), 
then the pure form of the supreme self alone remains. 


[ 228 ] 


चिच्छक्तिः परमेश्वरस्य विमला चेतन्यमेत्रोच्यते 
सैवास्य जडा परा भगवतः शाक्तिस्त्वविद्योच्यते | 
dana मिथ्रस्तयोर्मगवतः शक्योजंगञ्जायतेऽ- 
मच्छक्त्या सविकास्या भगवतश्रिच्छक्तिरुट्रिच्यते ॥ 


The pure consciousness itself is spoken of as the sentient 
power of the supreme self and it is real. And the insentient 
power of the supreme self is termed ८०१७४० (and it is 
indeterminable). Owing to the mutual relation of the fe 
powers of the supreme self the universe 15 created. nd 
the sentient power of the supreme self attains modification 
in the form of the universe by the insenüent power (of 
avidyd). 

n tbis verse, the supreme self. 
d it is not of the nature of 
transformed into the 
Since con- 


According to the view set forth i 
possesses the power of consciousness anc 20 
Consciousness. This power of consciousness 1S pu 
form of the world by the insentient power of CHL 
sciousness is real, the world which is its transformation 1s also real. 
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The above view is refuted in the following verse. 
[ 229 ] 
sad कथयन्ति केचिदपरे श्रद्यालवस्तत्पुनः 
palag dad च विदुषां नेष्टं तु भूम्यन्तरे । 
कमोंपास्तिबिधानभूमिषु तथा तत्संमतं निगृणे 
तत्त्वे तत्परवेदवाक्यविषये त्वालोचिते नेष्यते ॥ 


Some faithful persons, however, hold thus, (namely 
the self has power). But this view is acceptable from a 
particular standpoint (that is, the transformation theory), 
and unacceptable from a different standpoint (that is the 
transfiguration theory). It isadmitted in the sphere of the 
injunction of rituals and worship, and it is not admitted 
when we consider the Upanisadic texts dealing with the 
attributeless reality. 


|. See the following verses. | 
[ 230 ] 
ूर्तामूतेतदुत्यलिङ्गपुरुषव्यामिश्रभूता चिति- 
वीप्सापू्वकनेतिनेतिवचनत्रध्वस्तसवंष्वया । 
संपूर्ण परमे सुखे परिहताशेषा शिवे शाश्वते 
सत्ये शुडमहिभ्नि तायिनि परे eene तिष्ठति ॥ 


When all the duality is annihilated by the words “not 
this, not this,’ which are repeated, the consciousness 
delimited by the subtle and the gross body arising from the 
elements with shape’ and without shape’ remains as the 

i E immutable self which is of the form of absolute and eternal 
bliss, and from which nescience and its products are 
removed, which is eternal and is always of the nature 9 
existence, which is absolutely great, all-pervasive, 2? 

which transcends both name and form. 

minien 00... 1 ना 


1 . asta IX B Vy B 2° 
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l. Brh, ll, iii, 6. 
9. Earth, water, and fire, 


3. Air and etheric space. 
[ 231 ] 


जगन्महिम्ना न जगत्प्रसिदधि- 
ने चिन्महिम्नापि जगत्प्रसिद्धिः | 
न च प्रमाणाञ्जगतः प्रसिद्धि- 
स्ततोऽस्य मायामयताप्रसिद्धिः ॥ 
The universe is not manifested either by its force or by 


the force of consciousness or by any proof. Hence it is 
established that it is illusory. 


[ १३2 ] 


जडत्वहेतोन जगन्महिम्ना 

न चिन्महिस्ना तदसङ्गभावात्‌ | 
न च प्रमाणात्तदकारकत्वात्‌ 

कृतस्य जाडचादजडाजनेश्च ॥ 


The universe is manifested neither by itself, as it is 
insentient, nor by consciousness, as the latter is devoid of any 
relation, nor by any proof, as the latter is a non-productive 
factor (and hence it cannot give rise to the knowledge of 


the universe). And, as any product is insentient, (if 
ient and hence it 


: ; व्य 
knowledge is a product then it 1s Insen c 
cannot manifest the universe). (In fact) knowledge being 


sentient, is not produced. 


Knowledge is pure consciousness which when reflected in the 
ed as roduced while Im fact, it 1S not. 
me > 5 
ntal state 1s VIEW P. 
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[ 233 | 


न संकरो नापि च संयुतिस्तेयो- 
नेचास्ति तद्वत्समवायसंभवः | 

ततो न चिच्चेत्यसमन्वयं प्रति 
प्रतीयते काचन qeu: 


Between the self and matter, there is neither the 
relation of identity, nor of conjunction. And similarly 
there is not the relation of inherence also. As there is no 
primary relation between the self and matter there cannot 
be the relation (of subject and object) between them. 


For details see Introduction, 0. 91. 
[ 234 ] 
न योग्यतामात्रनिबन्धनो भवे- 
उजडात्मनोरत्र विवक्षितो ऽन्वयः | 
तदा हि तस्या अनपायिरूपतः 
“सदात्मनः स्यादन*पायिसंसृतिः ॥ 


The intended relation (that is, the relation of the 
nature of subject and object) between the self and matter 
cannot be caused by the fitness (existing in the self to have 
such a relation); for, as fitness (will last as long as the self 
lasts, it) is eternal, and hence there will be permanent 
transmigration to the self. 


Sea कका. 
[ 235 ] 
“ततो वियन्सुख्यमदो जगञ्जडं 
चिदात्मनोऽस्यैबर fad इष्यताम्‌ । 


1. अनपायरूपतः — T,, P.. 2. सदात्मनि — T.. 
3. नपायसंसतिः — T, T, P. 4. अतो - P. 
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अनाद्य विद्यापटसंवृतात्मन- 
स्तदोपळभ्यत्वममुष्य 'कटप्यते ॥ 


Hence let it be accepted that the insentient universe 
from the ether onwards is the tranfiguration of the con- 
scious self which is concealed by the veil, namely, the 
beginningless avidyd. Then the manifestation of the universe 


holds good.' 
I. As the universe is superimposed on the self, it has no indepen- 
dent reality apart from the self and hence it is manifested by the light 


of its substratum. 

[ 236 ] 
संवित्तिमेदतदभावतदीयजन्मनाशादयो न खलु मानबलेन लभ्याः | 
न हारित मानमिह किञ्चन तयदस्या धर्मस्वरूपविषयीकरणे समथम्‌ ॥ 


The qualities such as difference, absence, origin, and 
destruction in respect of ‘knowledge’ cannot be established 
through any proof. There isno means of knowledge here 
which could prove the qualities of difference, etc., in 
‘knowledge’. i 
that is, the self when reflected in the 


The pure consciousness, 
mental states arising from the contact of senses with objects 15 termed 


‘knowledge’, and as the mental states are adieren and as dey are 
produced and destroyed, ‘knowledge’ also is viewed as different, 


produced, and destroyed. Really it is immutable. 
[ 237 ] 
तस्मान्न मानफलता निरुपाधिकस्य 
संवेदनस्य घटतेऽविषयत्वहेतोः | 
एवं च- मानफलसिडिसमन्वयेन 
सिडिर्जडस्य जगतो न कदाचिदस्ति ॥ 
NENNEN Se 
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Hence ‘knowledge’ which is (really) absolute, is not 
the result of any proof, in view of its being not an object 
When such is the case, it can never be held that knowledge 


is the result of a proof, and being related to the universe, it 
manifests 1t. 


[ 238 ] 


इतरेतराध्यसनमस्त्वनयोरुभयोरतो दृगदृशोरनिइाम्‌ | 
अपरस्परव्यतिकरानुभवादिह शुक्तिकारजतविश्रमवत ॥ 


As in the case of the erroneous perception of shell as 
silver, it is experienced that both (the self and matter) are 
mutually superimposed. Hence, let there be the mutual 
superimposition of the self and matter always (that is, till 
(avidyà exists). 


[ 239 ] 


संसिद्धा सविलासमोहविषये वस्तुन्यधिष्ठानगी- 
नीधारेऽध्यसनस्य वस्तुनि ततोऽस्थाने seruum | 
केषांचिन्महतामनूनतमसां पाण्डित्यगवादय- 
मन्योन्याध्यसने निरासपदमिदं शून्यं जगत्स्यादिति॥ 


The designation of ‘substrate’ (adhisthána) is well- 
established not in the substance that serves as the locus 
(üdhára) of the superimposed object, but in the substance 
that is the object of avidya with its product. Hence the 
great hasty view, owing to conceit of scholarship of pervert- 
ed men of utter ignorance, is improper - the view, namely, 
acceptance of the mutual superimposition is open to the 
objection that this world, being devoid of a substratum: 
would become a void. 


This verse appears in the first adhyaya of this work. See ss, 1, 31- 
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[ 240 ] 


कृपणमध्यमपक्कत्रियां नृणां मतिविलासबिधात्रितयं क्रमात | 
S l 3 
परिणतिबेहुजीवतमस्तिता परमपुसि तमः परिकल्पना || 


In accordance with the three-fold mental states of men, 
namely, lower, intermediate, and higher, there is the 
assumption of the theory of transformation, (the theory of 
transfiguration, and the notion of negation which refers to 
the realization of the self). (The theory of transfiguration 
is two-fold as the notion of) the existence of many indivi- 
dual souls, and the existence of avidyd in the supreme self.' 


One who adopts the theory of transfiguration holds a two-fold 


notion according to his mental state. One is, that there are many 


individual souls longing for liberation. And the other notion is that, 
the supreme self alone attains the state of the individual soul owing to 
avidyà superimposed on it. Thus there is only one individual soul. 


For further details see SS, II, 81 ff. The translation follows TB. 


[ 241 ] 


e 
श्र्तिवचांसि सुनिस्मरणानि च हयविशारदगीरपि सवशः | 
त्रयमपेक्ष्य विधात्रितयं बिना न हि घटासुपयान्ति कदाचन ॥ 

The Upanisadic sentences, the sütras of Badarayana, 
and the words of Sri Sankara who is the expert in deter- 


mining the import of these two, would never become 
appropriate without the three stages mentioned in respect 


of the three points of view. 
This verse occurs in the second’ adhyaya of this work. See SS, II, 93. 


[242] 


पुरुषमेकमपेक्ष्य च भूमिकात्रितयमस्ति पुरोदितमेव तत्‌ | 
तदनुसारवशादिल्रुतिस्तरतिवचाँसि वयं घटयामह ॥ 
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The three points of view, set forth previously, are with 
reference to a single person. Keeping this in view, we 
interpret the Upanisadic texts and the sütras of Badarayana. 


[ 243 ] 
परिणति च बिवतेदशाद्वयं स्थितमनुक्रमतः श्रुतिशासने | 
अनुशशास मुनिप्रवरः सुधीः पुरुषबुद्धिमपेक्ष्य यथाक्रमम्‌ ॥ 


Following the theory of transformation and the two- 
fold notion of transfiguration mentioned in the Upanisads 
and keeping in view the mental state of the aspirant, the 
pre-eminent and wise sage (Badarayana) composed the 
Brahma-sütra. 


STATUS OF SCRIPTURE 
[ 244 ] 
यदि परिणति रेषा चिद्विवर्तोऽथ वा स्या- 
gala ननु तदानीं वेदशास्त्रे विरोधः | 
नहि खलु कृतकत्वे;पौरुषेयत्वहेतो- 
भवितुमलमिय नो मानता खप्रयुक्ता ॥ 


If the universe is the transformation or the trans- 
figuration of the self, then indeed, there arises contradiction 
to the self-validity of the scripture. In our system, 1s self- 
validity based on its impersonal origin, does not fit in, if it 
is produced. 


[ 245] 

कणभुगभिमतिर्वा कल्पनीया तदानीं 
सुरगुरुमतमेवोपास्यमाहोस्विदुचचेः | 

इति निपतति चोच ब्रह्मणो विश्वसृष्टि- 


येदि भवति न Set नित्यमायाति विश्वम्‌ ॥ 
us कल - 
1. रेषां = B.. 
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If the universe is the creation of the self, then there 
arises the objection that (as the scripture which is a part of 
the universe, is not self-valid), the view of Kanada (namely, 
the scripture has only extrinsic validity) should be assumed; 
or, the materialistic stand-point (namely, the scripture is 
not valid) should be inevitably accepted. If the universe is 
not the creation of self, then it is real, (and hence the Advaitic 
view that everything apart from the self is indeterminable 


does not hold good). 
[ 246 ] 
ननु सदृशमिदं वश्चोद्यमस्मासु FAI- 
द्विनिहितमुभयेषां पूवेमीमांसकानाम्‌ | 
अत्रगतिकृतमेतद्वाचकत्व पदाना- 
मवगतिरियमिष्टा नश्वरी ततक्षणेन॥ 


[The Advaitin replies :] 


As the objection equally applies to the views of both 
the Mimamsakas, how is it raised only against our view? 
The words are significative of their senses only when they 
(that is, the words) are known; but, knowledge is accepted 
to be momentary. 

The words convey their senses only when they (that is, the words) 
are known. Hence the aspect of signification present in the words is 
produced by the knowledge of the words. But, as knowledge is 
momentary, the aspect of signification present in the words also is 
momentary. And this leads to the momentariness of the Veda 
itself. 


[247] 
अवगतिगतमेवापेक्ष्य पूर्वापरत्व- : 
प्रतिनियममियं वो वेदता वेद्राशः | 
क्षणिकममवदित्यं वेदशास्त्र euer 
कथमिव तदिदानीं वेदशास्त्र प्रमाणम्‌ ॥ 
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'The groups of words signify their senses by depending 
on the invariable sequence present in the knowledge of the 
words. Thus the whole scripture becomes momentary; and 
how does it serve as a proof ? 

The groups of words placed in a particular order constitute the 
Veda. But the words as such do not have any order. Hence the 
particular order present in the knowledge of the words accounts for 
the order of the words that constitute the Veda. As knowledge is 
momentary, the particular order present in the words also is momen- 


tary. And this leads to the momentariness of the Veda itself. 
[ 248 ] 
पुरुषमतिनिवेशो नास्ति वेदप्रमेये 
विषय इति यदीष्टा मानता स्वप्रयुक्ता । 
सद्ृशमिदमिदानीं कारणं मानतायां 
परमपुरुषसृष्टे वेदशास्त्रेप्य भीष्टम्‌ ॥ 


If the self-validity of the scripture is accepted on the 
ground that the sense conveyed by the scripture is indepen- 
dent of human intellect, then this ground for self-validity 
is similar when the scripture is accepted to be the creation 
of the supreme self. 


[ 249 ] 

न हि खलु मतिपूबी ब्रह्मणः सृष्टिरिष्ट 
निगदितुरिव सृष्टिवेंदविद्यासु नित्यम्‌ | 

भवति तु पुनरेषा तस्य निश्चासकल्पा 
श्रुतिवचनमपीद्‌ं वस्तु वक्ति स्फुट नः ॥ 


The supreme self, like the reciter of the Veda, ; 
the scripture without any pre-meditation. It comes ou t. 
the self like breathing, and the Upanisadic text' clearly pU 
forth this view. 


ricites 


1. «IS em M, : B,, T., T», Ta 
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[ 250 ] 
आपे च पुरुषकर्मोद्धूतिकानीन्द्रियाणि 
स्फुटमवगमयन्ति स्वं स्वमन्यानपेक्षम । 
विषयमिति हि दृष्टं ages च तस्मा- 
दिह किमपि न चोद्य वाच्यमेत द्रवद्भिः ॥ 
It is accepted that the senses arisen from the past 
deeds of a person clearly manifest their respective objects 
by being independent of other proofs. Similarly it is 


accepted in the case of the scripture also. Hence no objec- 
tion should be raised by you against our view. 


RR EE 


| It might be said: the scripture would lose its self-validity, if it is 


| composed by a person. This objection, however, is wrong, as the 


sense-organs which are produced by a person through his past deeds, 
are accepted to be self-valid. 
vide : svatah sarvapramananim pramanyamitt gamyatam, 


Sloka-vartika, IT, 47. 
[ 251 ] 


श्रतिवचनमनेक' वक्ति quid 
मतिमदिति ततस्तन्नेष्यते कस्य हेतोः | 
इति यदि मनुषे dela मंस्थाः कुतरचे- 
त्सकलकरणहीनं ब्रह्म नः शास्ति MAA ॥ 


If you think that as numerous Vedic texts! " declare 
that the supreme self is a perceiver, on what basis it is not 
admitted that it is the author of the scripture by being an 
intelligent being, then, (it is said), ‘do not consider so’. 
Why ? The Upanisadic texts instruct us that the supreme 
self is devoid of any sense-organ. 


l. vide: Chünd., VI, ii, 3. 


2. vide: Brh., IIT, viii, 8. 
79 
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[ 252 ] 


चितिगतजडराक्तेराच इष्टो विवर्त- 
श्वितिनिकटनिवेशाळुब्धदीप्तिजेडो;पि | 
श्रतिशिरसि निषण्णेरीक्षणं कथ्यते त- 
a g परमपदस्यापीक्षणं बुद्धिवृत्तिः ॥ 


The first modification of the insentient power (namely, 
avidyà) which abides in the pure consciousness, and which, 
though insentient, acquires the character of sentience owing 
to its superimposition on the consciousness, is stated to be 
the will of the self by the exponents of the true import of 
the Upanisadic texts. The will of the supreme self is not 
the modification of the intellect (as in the case of the 
individual soul). 


[ 253 ] 


ननु च डित्यडवित्थपदादिवत्सकलमेब तु सामयिक पदम्‌ | 
अनुमिमीमहि पूर्वेनिदशेनादनुमितिमेवतीति किमद्भुतम्‌ ॥ 


( The Vaisesika contends : ) — 


We infer that the significative relation of every word 


to its sense is formulated by an individual(that is, Isvara) 
like that of the words dittha, davittha, etc. Thus on the 
basis of this illustration which exists before (making the 
inference), there arises the inferential cognition.’ And, 
isthere anything strange about this? 


]. vimatah $abdürthasarbandhah sā;ketikah, $abdarthasa mbandhatvat, 
ditthüdisabdürihasambandhavat iti anumimimahi. 


[ 254 ] 


अनादिवृडञ्यवहारलक्षणे कथं प्रमाणे परिपन्थिनि स्थिते | 
गवादिशब्दे समयोऽचुमास्यते डत्रित्यराब्दाद्विदेतदुच्यताम्‌ ॥ 
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(The view of the Vaisesika is rejected): 


Explain how it is inferred on the basis of the illustration, 
namely, the words davittha, etc., that the significative 
relation of the words cow, etc., totheir senses is formulated 
by an individual, when there exists the sublating proof 
(that is, the knowledge of method of agreement and 
difference) which is indicated by the beginningless usage of 
clders.' 


The words cow, etc., signify their senses only when those words 
are employed with reference to such senses by elders. [f not, they do 
not signify the senses. This knowledge of method of agreement and 
difference sublates the inferential cognition arrived at through inference 


set forth in the previous verse. 


[ 255 ] 


सतः प्रमाणाभिमतेषु qag प्रमाणमक्षादिषु किचिदीक्ष्यते | 
न हीह संबन्धरि तेन तस्य वः षपुष्पकल्पत्वमभावमानतः ॥ 


Among the five proofs such as perception, etc., which 
cognize the existent objects, there is no proof that could 
establish the individual (that is, Isvara) who is said to 
formulate the significative relation of the words to their 
senses. Hence in your (that is, in the Vaisesika) system 
that individual has become similar to the flower of the sky 


because of its non-apprehension. 


e significative relation of the words 


180813 as the formulator of th 
nor is He known as 


to their senses is not known through perception, 


such through inference on the ground mentioned in T 
: thi A 
Since [évara is like nothing and unlike everything we perceive, 


proof comparison also does not establish God as the formulator of the 


i o not find 
significative relation of the words to, their senses. We d 
od as of the above nature. Presump- 


is because the proof presumption 
hich something known or 


the previous verse. 


G 
any scriptural text that affirms G 
tion also does not prove God; it 

establishes a particular object without W 
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heard would become unintelligible. Since nothing becomes unintelligible 


without [gvara as the formulator of significative relation of the words 


to their senses, the latter is not known by presumption. 


An object which is existent should come within the scope of any one 
of the above five proofs. And such an object, owing to some counter- 
acting factor may not come within the range of perception. Its absence 
then is known through the proof non-apprehension. And an object 
which does not come within the range of any of the above five proofs 
that comprehend the existent object, is an absolute nothing. Here 
I$vara as the formulator of the significative relation of their words to 
their senses does not come within the range of any of the five proofs 


and so Īśvara as such is an absolute nothing. 
[ 256 ] 


A EEN EN A भाव S ET 
पुरापलब्धा विषयो न दृश्यते यदा प्रमाणेरिह बगाचरः d 
तदा लु तत्रानुपलन्धिकारणं किमप्यभावादपरं हि मृग्यते ॥ 

If the object, which has been (previously) perceived 

does not (later) come within the scope of the proofs that 
९ gnize the existent objects, then something other than 


non-existence is presumed to be the cause of its non- 
apprehension. 


As the object is previously perceived, it cannot be an absolutce 
nothing like horn of a hare. Hence something other than non-existence 


should be the cause of its non-apprehension. 
[ 257 ] 


अत्यन्तानुपलब्धवस्तुनि पुनयेः TARAS] 
स्तस्याभावनिमित्तकः स न पुनस्तत्रापरं कारणम्‌ | 

अन्विच्छन्ति मनीषिणो न हि 'शरोऽदष्टे विषाणेस्तिता 
तत्राद्‌शेनकारणान्तरपरा हेत्वन्तरान्वेषिणः ॥ 


1. शरोऽदष्टवा विषणास्तिताम्‌ — B., M., Ti. i 
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The absence of the rise of five proofs in the case of a 
totally non-existent object, is the cause of the (knowledge 
of the) non-existence of the object, and, wise men do not 
accept another cause. When horn is not found in the hare 
those who do not see it, do not seek for another cause to 
account for its non-existence. 


Hence Isvara as the formulator of the significative relation of the 


words to their senses cannot be established. 


[ 258 | 
विषमदुगमदेशसहस््रगः कथमिवैष नरः समयक्रियाम्‌ | 
सकलशब्दतदर्थेनिवेरिनीं वद विधातुमलं mns: ॥ 
How can Isvara, being unassisted, formulate the 
significative relation of the words to their meanings, by 


going into thousands of regions which are uneven and 
difficult to traverse. 


narah-narad* s tàntünumitasya narasümyamabhipretya esa nara ityuktam, 


SS. 
ekalah - ekaki, AP. 
[ 259 ] 
अपि च किंचिदपि प्रतिपादकं न हि यदा पदमस्ति जगन्सुखे | 
अनभिधाय ‘ca तदा कथं समयमेष करिष्यति शंकरः ॥ 


Moreover, as there is no word significative of any sense 
at the time of creation, how could Isvara without pon 
to a sense by a word, formulate the significative relation of 
the words to their senses? 


[ 260 ] 


अभिनयेन करिष्यति चेदयं शमयमेतदतीव हि zum | 
न हि पदार्थसहस्रविमिश्रिते गति तदामिनयात्समयो भवेत्‌ ॥ _ 


1. q aaz — B 
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lf it is said that Isvara formulates the significative 
relation of the words to senses by gesture (that is, by 
pointing to the object with his finger), then this (also) is 
highly incompatible. There cannot be the formulation, by 
mere gesture, of the significative relation of the word ‘cow’ 
(for example) to its sense which is associated with thousands 
of things (such as limbs, qualities, activitics, and generic 
attribute). 


[ 261] 
अपि च लोकिकमानबलाश्रयादधिगते विषये समयो भवेत्‌ । 
अनुपलन्धसतत्रकदेवताप्रशृतिकाथगतः समयः कुतः ॥ 


Moreover, there can be the formulation of the signi- 
ficative relation of the words to those senses which are 
known through perception. How could there be the formu- 
lation of the significative relation of the words to the senses 
such as deities, etc, whose nature is not known through 
perception. 

laukikamünam - pratyaksam, TB. 


[ 262 ] 
अपि च कतुरनुस्मरणं भवेद्यदि चकार पुमान्‌ समयं गिराम्‌ । 
न खलु rokas विना व्यवहृतिभेबति व्यवहतेरि ॥ 

[ 263 ] 
न खलु पाणिनिपिङ्गलसंज्ञया व्यवहरन्ति तयोः स्मरणं विना | 
पदपदार्थपरस्परसंगति निरमिमीत ततो न जगदुरुः ॥ 

[264] 
मलिमतां SERI वृषभध्वजः कणसुगादिमुनिप्रवरः प्रभुः | 


नन धरादिजगद्रचनाबलादनमितो;नवखण्डितदाक्तिकः ॥ 
MS... 
| wan M.. 
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Moreover if Isvara has formulated the significative 
relation of the word to its sense, then there ould be the 
recollection of Isvara (when using the words) 
of the words by one who speaks is not possibl 
remembrance of the author. 


. The usage 
€ without the 
Wise men do not use the 
terms made current by Pànini' and Pingala* without remem- 


bering them. Hence Lord Siva, the Lord of the universe, 
who is worshipped by the great sages like Kanada and others, 
who is the highest of the intelligent beings, who is inferred 
on the strength of the creation of earth, etc., and who 
possesses unlimited powers has not formulated the signi- 
ficative relation of the words to their senses. 
l. orddhirüdaic, Panini - Sūtra, I, i, 1. 
2. dhisristrimityadya, SS, 
[ 265 ] 
वेडिकवा त्प्रभोः 
'अपि तु वेदिकवाडमनसातिगानुदितलुचिदेकरसात्रभोः | 
on _- ES 
अभवदानकदुन्दुमिनन्दनादमतिपूवमिद सकल जगत ॥ 
Moreover, this entire universe has originated, without 
any previous reflection, from the son of Vasudeva (that 18, 
Lord Krsna) who is of the nature of unitary consciousness 
which is devoid of origination and destruction and which is 


(secondarily) signified by the Upanisads and which 
transcends both speech and mind. ; 


ünakadundubhih - vasudevah, TB. 
[ 266 ] 
नन लौकिकवचसां नरमतिपूवेकरचना 
परिदृश्यत इति वैदिकवचसामनुमिनमः | 
वचनं श्रतिशिरसामपि नरधीकृतरचन 
वचनत्वत इव लौकिकजननिर्मितवचनम्‌ ॥ 
bn a नाना 
1. अपिच —M.. 
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(The Vaisesika centends:) 

Indeed it is observed. that the secular sentences are 
composed by the intelligence of a person. Similarly in the 
case of scripture also, we infer thus: the sentences of the 
Upanisads also are composed by the intelligence of an 
individual, like the sentences composed by ordinary men. 


| 267 | 
न च मादशजनधीकृतरचन श्रुतिवचन 
® ^ C 
भवितुं क्षममिति वदिकरचनाबलमिषतः | 
अनमीयत इह झूलभ्रदिति चेदिदमझुभ 
~ DS व 
न हि वैदिकबचसामभिभवनास्पदसनुसा ॥ 

If it is said: ‘the Vedic text is not capable of being simi- 
lar to the sentences composed by the intelligence of persons 
like us; and, so Lord Siva is inferred on the basis of the 
composition of the scripture, which would be inexplicable 
in the absence of the assumption of the Lord’. This 


(contention) is unsound; for, inference cannot become the 
sublating factor of the Upanisads. 


vaidikaracanibalamisatah - vedaracaninyathinupapattyt ityarthah, TB- 
[ 268 ] 
ब्रह्म स्वयंभु परमात्मपदस्य वेदो 
निश्वासकल्प इति चापरमामनन्ति | 
वाक्यं तदस्य मतिपूवकतान्‌मानं ! 
सद्यो निरस्यति न चेदपबाधित स्यात्‌ ॥ 


One text declares that the scripture is self-existing 
and another states that the scripture is like breath of the 
supreme self? These texts immediately supersede the 
inference that the scripture is the conscious creation of the 
lord. If not, the teachings of the scripture would be 
contradicted. 


l. parames thi brahmano brahma svayaribhu, Brh., IL, vi, 3- 


2. asya mahato bhütasya nisvasitametadyadrgvedah, Brh., II, ण, 10. 
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[ 269 ] 


सृजति रक्षति संहरति प्रभुः सकलमेव निविश्य नियच्छति | 
e N . 
अमतिपूवमिति श्रुतिशासने बद्‌ कथं मतिपूर्वकतानुमा ॥ 
When the Upanisads' declare that God unintentionally 
creates, protects and destroys the universe, and entering 
into the universe controls everything, tell me how the 


inference that God intentionally creates the scripture could 
be valid. 


l. vide: Taitt, III, i, 1 and Brh., IIT, vii, 1. 
[ 270 | 


आपोक्तत्वप्रत्यये मानभावो वेदस्यास्य ज्ञायते मानमात्रे । 
SS e C SE EN शर यत $ ^ 
बिज्ञाते सत्यात्तपूवत्वसिड्िरित्यन्योन्यापाश्रयत्वप्रसडु: ॥ 
The scripture is known to be valid only when it is 
ascertained that it is uttered by a trustworthy person. But 
only when it is ascertained that it is valid, is it known that 


it is uttered by a trustworthy person (Isvara). Thus there 
is the contingency of interdependence. 


[271] 
तस्मादेषा स्वप्रयुक्तप्रमाणभावज्ञाना वेदविद्याभ्युपेया | 
प्रामाण्यं स्यात स्वप्रयुक्त च तस्या वस्तुस्थित्याज्ञपिवन्नान्यतस्तत्‌ ॥ 
the knowledge arising from the Vedic texts 


ntrinsically known. And, like 
lly intrinsically produced, and 


Hence 
should be accepted as 1 
its apprehension, it is really 
not otherwise (that is, extrinsically). 

S7 ayuktatuam nama 
७०00000000 grahyatvam, TB. 
AP. 


1. prümünyaj 

jüünasvarüpagrüha 

2. jilünotpüdakasamagrimatra) anyam, 
80 
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[ 272 ] 
S व — zi th 
ज्ञप्त्युसत्त्योयद्ठदेव प्रवत्तावस्या युक्ता मानता स्वप्रयुक्ता | 
~ c ES = we fa ^ 
वेदोत्याया बुद्धिवत्तेने हीयसुत्पा्ान्यत्सविदे काडक्षतीति ॥ 


Just as the validity of the knowledge arising from the 
Vedic texts is intrinsically known and produced, so also, 
its validity in manifesting the objects also is intrinsic. If 
does not require any other factor than its own rise in 
manifesting the objects. 

i. pravritau - pravyttih - visaytbhivyakteh 


ii. savivide - visayabhivyaktilaksanaphalaya, TB. 
' [ 273 | 

विश्व विष्णोरुत्थितं नामरूपं निश्वासादिप्रख्यमित्याह a: | 

यत्तत्तथ्यं वत्मेना वर्णितेन तस्मान्मिश्या पोरुषेयानुसानम्‌ ॥ 


What the scripture’ states, namely, the rise of the 
universe consisting of words and objects, from Lord Visnu 
is similar to (His) breathing, is true in the light of what is 
mentioned so far. Hence the inference of personal origin 
of the scripture is false. 

l. vide: Brh., Il, iv, 10. 


[274] 


परिणामविबतेयोरतः परिक्लृप्तावपि वेदगोचरः | 
'न च चोद्यलवो पि विद्यते कथितेनेव पथा'नपेक्षितः ॥ 


Even if either of the two theories, namely, the theory 
of transformation and the theory of transfiguration, 15 
accepted, there is not even a trace of objection against 
(the self-validity of) the scripture, as in the light of what 
has been said, it is independent (of human or divine intel- - 
lect and hence self-valid). 


नहि दोषलवो5पि — M.. 2 नपेक्षणात्‌ — Woe 
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THE PRIMARY AND SECONDARY SENSES 
OF THE TERMS TAT AND TVAM 


[ 275 ] 


उपाधिमोपाधिकमान्तरं चिदाभासनं चित्प्रतिविम्बकं m 
Agadi चतुरः पदार्थान्विविच्य जानीहि तदर्थभाजः ॥ 


Understand the four senses of the words tat by 
distinguishing thus: the limiting condition, the thing 
limited, namely, the presence of the self in it, the 
reflected image of the self, and the self that remains as the 
original. 


| 276 | 


तथा त्वमर्थेऽपि चतुष्टयं तद्विवेचनीयं निपुणेन सूत्वा | 
मतिञ्रिदाभासनमेवमस्यां बिम्बं तदीयं प्रतिबिम्बक च |i 


Similarly the four senses of the word tvam should be 
carefully distinguished thus: the intellect (that is, the 
limiting condition), the presence of the self in it, the self 
that remains as the original, and the reflected image of the 
self. 


[277 ] 


उपाधिरज्ञानमनादिसिडमस्मिश्रिदाभासनमीश्वरत्म्‌ | 
तदन्विता चित्मतिबिम्बक स्यादुदीयते शुद्धाचिदेव बिम्बम्‌ ॥ 


dyà is the limiting condition; and 


The beginningless av? ditic ; 
र is the criterion for 


the presence of the self in avidya riterion fo 
Viewing the self as God. And the self present 1n aviaya is 
the reflected image (and it is God). The pure self is stated 


to be the original. 
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Avidya, the presence of the self in avidya, and the reflected image 
of the self in avidyi—all these three are the primary senses of the word 
iat. The self that serves as the original is the secondary sense of the 


word tal. 
[ 278 |] 


उपाधिरन्तःकरणं aay जीवत्वमाभासनमत्र dE | 
तदन्विता चित्मतिबिम्बमेवमनन्वितां तामिह बिम्बमाहुः ॥ 
Similarly, in the senses of the word tvam, the limiting 
condition is the intellect; the presence of the self in it is the 
criterion for viewing the self as jiva. And the self present 


in intellect is the reflected image (and it is jiva). The self 
unassociated with intellect is stated to be the original.' 


l. The self that transcends the intellect is the original. 
[ 279 ] 


S res 
उपाधिना सार्धमुपाधिजन्यमौपाधिक सवेमवेहि मिथ्या | 
भागं मृषा चित््रतिबिम्बकेऽपि बिम्बं पुनः सत्यमशेषमेव ॥ 

Understand that the limited thing along with its limiting 
condition is completely false. In the reflected image of the 


self also, a part is false'. But the original self, in its 
entirety, is real. 


l. The reflected image of the self consists of two elements: the 
spiritual element and the phenomenal element, namely, avidya ०० 
intellect. The phenomenal element is false. 


[ 280 ] 


अप्पात्रमप्पात्रगतत्वमेबमप्पात्रगोऽप्पात्रग ताहहिश्र । 
दिवाकरो दिव्यवतिष्ठमानो न शक्यतेऽपोहितुमिडतेजाः ॥ 


गतात्पर्श्च — ?:. 
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In the four factors, namely, the vessel filled with 
water, the presence of the sun in it, the reflected image of 
the sun in it, and the sun remaining outside, that is, in the 
sky, the shining sun remaining in the sky cannot be denied. 


[ 281 | 
पुरं पुरःस्थत्वमतो पुरःस्थं पुराह्ृहिः शुडमवस्थित च | 
तथा परं ब्रह्म सुसूक्ष्मयापि धिया निराकतैमशक्यमेव ॥ 
Similarly, in the four factors, namely, the intellect, 
the presence of the self in the intellect, the reflected image 
of the self in it, and the supreme self remaining pure out- 


side the intellect, the latter cannot be rejected even by the 
keenest of intellects. 


puram - antahkaranalaksanam. TB. 
| [282 ] 
न स्थानतोऽप्यस्ति परस्य कश्रिद्धिशेषयोगः परमाथरूपः | 
स्वतः पुनर्दुरनिरस्त एव परस्य तत्त्वस्य विशेषयोगः ॥ 
qualities of real nature to 


ct. And the possibi- 
to the self is far 


There is no relation of the 
the self even through a limiting adjun 
lity of intrinsic relation of qualities 
removed. 

This verse occurs previously in this chapter. See SS, IIT, 146. 


[ 283 ] 


yaa तातर्यमखण्डरूमे dt पुरस्तादुपपादितं च । 
ततोऽपि तस्याद्वयरूपतोऽन्यद्रपान्तरं कल्पयित न शक्यम्‌ ॥ 


ned before that the import of the 
the supreme partless self. For this 
19016 any‘form other than 


It has been explai 
Upanisadic sentence is 
reason also, it is impossible to attr 
the absolute nature to the supreme self. 
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[ 284 | 


भेदश्रतिस्त्वन्यपरा समस्ता समस्तवेदेषु न तत्परासो | 
अतत्परा तत्परवेदवाक्येविरुध्यमाना गुणवाद एव ॥ 


The Upanisadic texts belonging to every branch of 
Veda and conveying the qualified self have as their import 
something else and not their primary sense (namely, the 
qualified self). When a text which does not have as its 
import the primary sense it conveys comes into conflict 
with the text which has as itsimport the sense it signifies, 
then the former is a recommendatory passage. 


[ 285 | 


° WSS 
न हाथवादा विधिमिविरुद्धा विध्यथेसंकोचकरा भवन्ति | 
कि तु प्रधानानुगुणं यदेषां आलम्बनं तत्खलु कल्पनीयम्‌॥ 
When recommendatory passages come into conflict 
with the injunctive texts, then they do not restrict the Sense 
of the injunctive texts. But their sense is so admitted that 


they would be consistent with the import of the injuctive 
texts 


ālambanarı - visayah, TB. 


[ 286 | 


यथा ह्यजक्षीरविधेः समीपे यञ्जतिलादेः परिकीर्तनं तत्‌ । 
i प्रधानसंकोचभयादपास्य स्वमर्थमासीद्गुणवाद्‌ एव ॥ 


: Just as the sentence which enjoins wild sesamum and 
ae which is read in the context of the injunction of the goat’s 
milk, discards its primary sense, owing the the fear of con- 
A — tradiction with the principal religious rite, and is (hence) 
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held as the recommendatory passage, (so also the Upanisa- 
dic texts conveying the qualified self should be held as 
recommendatory passages). 


With reference to the Agnihotra rite the Vedic text reads : 


jartilayavügveu juhuyüt, gavidhukayavigud juhuyüt na grümyün pasiin 


hinasti, na üranyün. 


The oblation to the Agnihota rite may be gruel made from wild 
sesamum or wild wheat. This does not involve injury to the domes- 


ticated or the forest animal. 


The Vedic text further proceeds to say : 


atho khalvahuh - anühutirvai jartildsca govidhukasca, ajaksirena juhoti. 
Wild sesamum and wild wheat are not to be offered as oblations. One 


should offer goat's milk as the oblation. 


The import of the entire Vedic passage is this: the gruel made 
from wild sesamum or wild wheat is prescribed as an offering in the 
Agnihotra rite. In the same way the goat's milk also is prescribed as 
an oblation. 

Now it is contended that one can offer either goat's milk or gruel 
d wheat as oblation in the Agnihotra 
rite. This contention is wrong. It is because the Vedic text after 
enjoining gruel made from wild sesamum or wild wheat immediately 
prohibits the use of wild sesamum or wild wheat in the Agnihotra rite 


and then prescribes goat’s milk as an offering. 


made from wild sesamum or wil 


Since wild sesamum and wild wheat are pohibited, the injunctive 
text which prescribes goat’s milk must be taken as primary. And, 


the Vedic text prescribing the gruel made from wild sesamum and wild 


i pests 
wheat must be understood as recommendatory praising goat s milk as 


the best offering in the Agnihotra rite. 


For details See faimini Sūtra, X, VIII, 4/7. 
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[287] 


एवं सतीहापि विरुध्यमानं वचो यदद्ठैतपरेबेचोभिः | 
तदस्तु गौणं यदि वा परस्य मायाप्रसूतट्ठयवादिसुख्यम ॥ 


When such is the case, here in the Vedanta also let the 
texts which convey the qualified self and which are in con- 
flict with the texts that convey the partless self, be recom- 
mendatory passages. Or else, let those texts primarily 
convey the qualifications of the self that are brought about 
by avidyd. 


[ 288 ] 


^ ख्य ९ वि ^ 
भेदश्रतिः कल्पितमेव भेदमालम्ब्य मुख्याथवती भवित्री | 
अतत्परा तत्परवाक्य भड्रित्वतोऽन्यथा याति विना निमित्तम्‌ ॥ 


The Upanisadic text dealing with the qualified self 
primarily conveys it by taking into account the superimpos- 
ed qualities. If the qualities are real, then the text (like 
tat tvam asi) which has as its import the sense it conveys 
(namely, the partless self) would be contradicted for no 
valid reason. : 


[ 289 ] 


यदपि किंचिदुपासननििताढचनतः प्रतिभाति परात्मनः | 

सकळगन्धरसादिमियं वपुस्तदपि कल्पितभेदसमाश्रयम्‌ ॥ 
From the passages referring to the worship of E 
supreme self, it is known that the supreme self 1s of t 
form of smell and taste. And those forms also are base 
on the qualities that are fancied. 
vide: sarvagandhah sarvarasah, Chünd., III, xiv, 2. 

oe eee ee 


1. wg त्वितो — B.. 
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[ 290 ] 


[S त 
न खलु निगुणवस्तुपरं वचः सगुणवाक्यविरोधनिमित्ततः | 
स्वविषयादपसारयितं बलादतिबलिष्ठपदान्वयमिष्यते ॥ 
On the basis of conflict with the texts that convey the 
qualified self, it is not desirable to make the text discard its 


primary sense, the text whose import is the partless self and 
the syntactical relation of whose words is more powerful. 


[ 291 ] 


तस्मात्तत्परवेदवाक्यगतिभिन्योयेन चात्मप्रभं 
addaa विगलितध्वान्तं शिवं शाश्वतम्‌ | 
प्रत्यग्रपमरूपगन्धरसक तच्छनब्दवाच्यस्थितं 
वाक्‍यार्थान्वयि लक्षितं भगवतो विष्णोः पदं गृह्यताम्‌ ॥ 
By examining the import of the Upanisadic texts and 
by reasoning, you understand that the secondary sense of 
the term tat which is related to the sense of the sentence 
(tat toam asi) and which is self-luminous, free from duality 
and nescience, existent, eternal, inward, free from any 


colour, smell, or taste and which is present in the primary 
sense of the term tat is the true nature of Lord Visnu. 


[ 292 ] 


अशब्दमस्पर्शमरूपमव्ययं तथाऽरसं नित्यमगन्धवच्च यत्‌ । 
अनाद्यनन्तं महतः परं ध्रवं निचायनीयं पद्मी e ॥ 


ture of Lord Visnu is free from sound, 

touch, colour, change, and taste. Similarly E a 

free from smell, beginningless, infinite, immuta a d 

transcends Hiranyagarbha.' And this true nature oZ YII 
should be realized. 


1. mahatah - samastibuddhirupahiranyagarb: 


81 


The true na 


hat, SS. 
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This verse, with slight modification in the last quarter, is taken 
from the Kathopantgad, I, iiij 15. The last quarter in the origina] 
text is: 

nicūyya tanmrtyumukhüt pramucyate. The word zicàyya is interpreted 
by Sri Sankara as avagamya. 

2931) 
o SS ° ९ . त्रि as S ब्र A 
भोक्ता भोग्यं प्रेरितारं च मत्वा सवे प्रोक्तं त्रिविधं ser मे qud 
. त्र . ~ ee क्य 
जीवेशानौ gaa जगच्च शुरू ब्रह्मत्याह वेदान्तवाक्यम्‌ ॥ 

It has been explained to me (by the sages) that the 
individual soul, the phenomenal world, and God are (in 
essence) the supreme self. This Upanisadic text states that 
the individual soul, God, and the created universe are (in 
essence) the pure self. 

The first half of this verse is taken from Svet. I, 12. 

[ 294] 
sj S गेक्षा हि j ^ q 
पदार्थेबोधेन कृताथेता न ते ala: परोक्षा हि पदाथंगोचरा | 

2 ~ sp AN ^ S os वि ति 

अतो महावाक्यनिबन्धनेव धीरबोधविच्छेदकरी भविष्यति ॥ 


By the knowledge of the senses of the words you do 
not attain the ultimate purpose, as the knowledge of the 
meanings of the words is only mediate. Hence the know- 
ledge that would annihilate avidya will arise only from the 
major texts. 


Avidyā relates to the identity of the inner self and the supreme 
self. It will therefore be removed only by the direct knowledge of the 
identity of the inner self and the supreme self. Such a knowledge 
arises from the major texts only. 


[295] 
खाध्यायधर्मपठित॑ निजवेदशाखावेदान्तभूमिगतमाद्रपालितं च | 
संन्यासिना REM गुरुणोपदिष्टं साक्षान्महावचनमेव विमुक्तिहेतु : ॥ 


———À 


1. ह्य चैतत्‌ — M,, T.. 
2. ततो — Bo. 
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The major texts which occur in the Upanisad portion 
of one's own recension of the Vedas, which are studied in 
accordance with the rules prescribed for the study of one's 
own Veda and which are kept in mind with faith, when 
instructed by a preceptor who is an ascetic and who has 
realized the self, are the direct cause of liberation. 


[ 296 ] 


नावेदविदि सनुते पुरुषं बृहन्तमित्याह वेदवचनं कथमन्यथैतत्‌ | 
वाक्यान्तरं च कथमाह पुमांसमेनं साटोपमोपनिषदत्वविशेषणेन 


The Upanisadic text declares that ‘one who has not 
studied the Veda does not realize the absolute self’. How 
would this text be reasonable if it is otherwise (that is, if 
the knowledge of the self can be had even without the 
major texts)? And how could the other text’ zealously 
characterize the self with the qualification that it could be 
known only from the Upanigads? 


1, nüvedavinmanute tam brhantam, Sathydyaniyopanisad, 4. 


2. lam tvaupanigadam purugam prechami, Brh., IIT, ix, 26. 
[ 297 ] 


उपनिषदिति वेद इत्यपोदं 

समभिवदन्ति महावचो महान्तः | 
mant स्यादन्तरेणेतदेकं 

वचनमिति न शक्यं वक्तुमित्यादरोऽस्मिन ॥ 


Philosophers declare the major texts to be "Upanisad" 
and ‘Veda’. As it cannot be said that the realization of 
the oneness of the self that leads to the ul 
be had even without these major texts, 
"Upanisad' and ‘Veda’ with great faith. 


timate goal can 
they are termed 
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[ 298 ] 


उपनिषदिति शब्दो वेदशब्दश्च तस्मात्‌ 
श्रुतिशिरसि निविष्टो योज्यतामत्र वाक्ये | 
अपरमखिलमस्यैतराङ्गभूतत्वहेतो- 
रिह समभिनिविष्टं afar वाच्यमासीत्‌ ॥ 


Hence let the words ‘Upanisad’ and ‘Veda’ present in 
the Sruti texts be employed to signify these major texts. As 
all the other statements uttered along with the major texts 
are subsidiary to the latter, they are also designated by the 
words ‘Upanisad’ and ‘Veda’. 


vide the Upanisadic texts cited in the notes on SS, III, 296. 
vide also: 


vedyate — jüüpyale'nena parah brahma iti vedah mahàvükyam, 
tadevopanayati Gimanam brahmatvena ityupanisad. ७. 


[ 299 ] 


पित्रा तत्त्वमसीति बोधनमनु स्पष्टं विजज्ञाविति 
छान्दोग्ये यदवोचदेतदिह नो लिङ्गं भवेञज्ञापकम्‌ | 
७२७ EN 
सवेत्रेव महागिरामुपनिषच्छब्दो भवेद्ग्राहको 
वेदश्रायमतोऽन्यद्स्य निकट तेनात्र वेदादिगीः ॥ 


The sentence ‘He has realized the oneness of the self, 
which occurs in the Chdndogyopanisad, following the 
instruction of the father in the form ‘Thou art that’, is 
the characteristic mark indicating the (following) sense. 
The words ‘Upanisad’ and ‘Veda’ are ever significative of 
the major texts. As all the sentences other than the 
‘major texts’ are proximate (by being subsidiary) to the 
latter, they are also designated by the words ‘Upanisad’ 
and ‘Veda’. 
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THIRD ADHTATA 643 
l. taddhüsya vijajnau, Ghünd., VI, xvi, 3. 


2. tat tvam asi, Chünd., VI, ix, 4 


[ 300 ] 


उपनिषद्दचसा परमात्मधीः सहजशक्तिवशेन निगद्यते | 
तदु'पचये महागिरि add निकटभावमपेक्ष्य तु मुख्यगीः ॥ 


The word Upanisad signifies the knowledge of the sup- 
reme self by its natural significative power; and it refers to 
the major texts by figuratively identifying the knowledge 
of the self (with the major texts). In view of the proximity 
(of the major texts to the knowledge of the self), (it has 
been previously said' that) the word ‘Upanisad’ primarily 
conveys the major texts. 


[ 301 ] 


उपनिषट्ठ ' चसामिहितात्मधीः निकटवतिमहागिरि मुख्यवत्‌ | 
उपनिषद्गचनं तदवान्तरे वचसि गोणवदत्र विवक्ष्यते ॥ 


The knowledge of the self is conveyed by the word 
‘Upanigad’. In scripture and in ordinary experience, the 
word is used primarily in respect of the major texts, which 
are proximate (to the knowledge of the self by being its 
cause); and secondarily with reference to the other texts 


subsidiary to the major texts. 


[ 302 ] 


यतो महावाक्यत एव पुत्रो विजज्ञिवानस्य पितुः सकाशात्‌ | 
इति श्रतं तेन स एव वेदस्तथेव सैवोपनिषच्च सिद्धा ॥ 


2, चनाभिहिता सती निकट — Ps. 


1. qaa — M., Pa. 
é चनाभिहिता — B.. 
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As it is known (from the Sruti texts)' that the son has 
realized the oneness of the self from the major text through 
his father, it is established that the major text alone is the 
*Upanisad' and the ‘Veda’. 


1. The Sruti texts are referred to in SS, III, 299. 
[ 303 ] 


विना महावाक्यमतो न कश्चित पुमांसमद्वैतमवैति जन्तुः । 
ततः पदार्थवगमान्न सुक्तिधेटिप्यते तस्य परोक्षभावात्‌ ॥ 


No person realizes the absolute self without the major 
texts. Hence the knowledge of the senses of the terms (tat 
and tvam), being mediate, liberation is not attained by it. 


[304] 


पदाथेबोधं परिहृत्य वाक्यं न शक्तमात्मानुभवावसानाम्‌ | 
धियं समानेतुमपेक्षितत्वादतः स यत्नेन निरूपितोऽभूत्‌॥ 


The major text is not capable of giving rise to the 
knowledge culminating in the realization of the self, with- 
out the knowledge of the senses of the individual words. 
As the latter is thus required, it is explained with great 
effort. 


[ 305 ] 


तच्छब्दादवगतमहितीयमासीत प्रत्यक्त्वं समधिगतं त्वमित्यनेन | 

प्रत्यक्त्वं न खलु विनाद्वितीयमेवं asa भवितुमलं विना प्रतीचा ॥ 
The absolute is known from the term tat and the inner 

self is ascertained from the term tvam. The self cannot be 


inward unless it is absolute and it cannot be absolute with- 
out being inward. 
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[ 306 ] 
तकप्रतीतिसमये५पि तदद्वितीयं 
प्रत्यक्परिस्फुरति तत्मतिबिम्बितं सत्‌ । 
वेदान्तवाक्यजनिताह यबुडिभूमि- 
निष्ठं पुनः स्फुटतरं भवतीति भेदः ॥ 
The inner self as absolute manifests by being reflected 
in the mental state arising from ‘reasoning’. But it becomes 
immediate when reflected in the unconditioned mental 


state arising from the Upanisads. And this is the difference 
(between the two mental states). l 


l. tarkapratitisamaye - vicürajanyabuddhivrttidasayam, TB. 


2 sphutataram - aparoksam, TB. 
[ 307 | 

अधममध्यमशुदधिनि auo] परमशुद्धिनि चाननमात्मनः | 

तरतमक्रमतः प्रतिभासते तदिव तत्त्वमिह प्रतिपत्तिष ॥ 


Just as one’s face is reflected, according to the degree 
of clarity in the mirror which is not clear, partially clear 
and very clear (at different times), so also the self is reflected 
in the mental states (arising from the Vedanta and the 
reasoning severally). ८ 


pratipatttisu - buddhiorttisu, S. 
[ 308 ] 
एकदेशमुपलभ्य धमिणश्रेकदेशमपरं विजानते | 
घर्मिधीव्यवधिकारणादतो नानुमा ह्यनुभवाय aget: di 


Perceiving that part of the subject (which 5 soda 
ed with the probans), (people) infer its other part (as 
associated with the probandum). As there is the टर 
tion of the knowledge of the subject, inference Is 0006 


of giving rise to the immediate knowledge of the (partless) 


self. 
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It may be objected that the senses of the two terms tat and  tvam 
which are clarified could be known as identical through the following 


inferential argument. 


“The sense of the term tat is identical with the sense of the term 


tvam; because the two are not of diverse nature." 


The result of this argument is that the knowledge of identity 
between the senses of the terms taf and tvam can be arrived at by 
inferential argument and not by the major texts of the Upanisads. 


This contention is refuted in this verse; the sense of the term tat 
is only mediate and so the inferential cognition referring to the identity 
of the senses of the terms tat and foam could only be mediate and not 
immediate. Since only the immediate knowledge of identity between 
the senses of the terms tat and tvam could remove avidyd, the 
knowledge of identity arising from inferential argument is not effica- 


cious in dispelling avidyd. 


[ 309 ] 


एवं तावत्तत्त्वमथो faust बोडव्यं चेदन्यदप्यस्ति पृच्छ | 
qae तत्तदादाय Adage तत्र चाधत्ख चेतः ॥ 


Thus the senses of the terms tat and tvam are pure by 
nature. If anything should be known, enquire about 
that. Remember all the things you learnt, and direct 
your mind to what has not been known so far. 


EXTENT OF THE SUBSIDIARY UPANISADIG 
TEXTS 


[ 310 ] 


gga तत्त्वपदार्थावनुभवविषयं कतेकामस्तदेक्यं 


~ 


वाक्‍्याद्वाक्यार्थनिष्ठाच्छ तिशिरसि गतादञ्जसा तत्त्वमादे | 


तच्ेषापन्नमस्मिन्‌ श्रुतिशिरसि वचोजातमन्यद्यदस्ति 
तस्येयत्ताबुभुत्साकुलितनिजमतिः प्रच्छति स्मैष भूयः ॥ 
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Thus knowing the senses of the terms tat and tvam and 
desiring to realize quickly the oneness of the self through 
the sentence taf toam asi which is present in the Upanisads 
and whose import is the partless self; and with a mind 
zealous to know the exact extent of the group of sentences 
subsidiary to it (that is, the sentence tat toam asi), the aspi- 
rant again enquired thus. 


[ 311 ] 


अद्याप्यवान्तरवचः परिमाणबोधवैकल्यमस्ति मम तेन महावचोऽपि | 
वाक्यार्थबुिमनुभूतिफलाबसानां नोत्पादयत्यहरहः श्रुतमप्यशक्तेः ॥ 


Even now I am devoid of the knowledge of the extent 
of the subsidiary sentences. Hence the major texts though 
reflected every day are incapable of giving rise to the know- 
ledge of the sense of the sentence which has realization (of 


the self) as its result. 
[ 312 ] 
बिधिमुखेन परस्य निवेदक वचनजातमवान्तरसंज्ञतम्‌ | 
यदपि भेदनिषेधमुखेन तत्परिमिति प्रतिपादय मे प्रभो ॥ 


tences which conveys the self in the 
affirmative manner and that which signifies it by mes 
the duality — these are termed subsidiary sentences. O 

lord! explain to me the extent of the subsidiary sentences. 


The group of sen 


[ 313 ] 


सकल्वेदशिरःसु परात्मधीपरवचःसु परापरबोधतः | ५ 
अपुनरुक्तपदान्युपसं हरन परिमिति खयमेव तु॒वेत्स्य्ति ॥ 
FR MS Deer 


1. ज्ञास्यसि P^ Ba P.. 
82 
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By distinguishing between the texts that point to the 
supreme self and the qualified self, and by gathering the 
unrepeated words in the sentences of all the Upanisads, 
which give rise to the knowledge of the self, you can under- 
stand yourself the extent of the texts (pointing to the sup- 
reme self). 


[ 314 | 


अपुनरुक्तपदानि विना यतो न परिपुष्कलबुडिसभुद्धवः | 
अपुनरुक्तपदानि ततस्ततस्त्वसुपसंहर तत्त्वबुभुत्सया ॥ 
As there cannot arise the knowledge of the absolute 
self without gathering the unrepeated words from the other 


Upanisadic texts, bring together all those unrepeated 
words, out of desire for the knowledge of the truth. 


tatastatah - tattacchükhütah, TB. 
[815] 


कुरु परापरवाक्यविवेचनं तदनु शब्दसमाहरणं कुरु | 
प्रियशिरःप्रभ्नतीनि च यत्नवानुपचितापचितानि RAS ॥ 


First distinguish between the texts conveying the sup- 
reme self and those signifying the qualified self. And then 
gather the (unrepeated) words. Then (from the texts 
conveying the supreme self) leave out with effort such 
qualities as joy being itshead and so on, as they are quali- 
ties liable to increase and decrease. 


See the following verse. 
[316 ] 


उपचितापचितानि न निगुणे प्रियशिरःप्रश्नतीनि कदाचन | 
निपुणधीरपि कश्चन योजयेदपि तु कोशगुणाः कथिता ह्यमी ॥ 
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A wise man will never relate to the attributeless self 
the attributes like Joy being its head and so on, which are 
the qualities prone to increase and decrease as they are said 
to be the qualities of the sheath (of bliss). 


This verse is based on the BS - priyasirastuadyapraptirupacayd - 


pacayau hi bhede, IIT, iii, 12. 
[317 ] 
इति वचःपरिमाणमुदीरितं विधिवचःसु निषेधगिरां शृणु | 
पक चदे 
बह निषेध्यममूष्वपि तेन तास्वपि समाहर पूववदेव तत्‌ ॥ 
Thus the extent of the affirmative sentences is explained. 
Listen to the extent of the negative sentences. As there are 
many things that are to be negated, gather the 
unrepcated words (conveying the things to be negated) 


from the other texts as done previously (in the case of the 


affirmative sentences). 


[ 318 | 


अपुनरुक्तनिषेध्यनिषेधकृडहुपदाहरण कुरु तास्वपि । 
यदि पुनर्न समाहरणं भवेत्‌. परिमितप्रतिषेधनमापतेत्‌ ॥ 
ti tence ther many words 
In the negative sentences also, ga 
E citus A oes and which negate the things that are 
to be negated in the self. If those words are not gathered, 


j ti f only limited 
t there is the contingency of negation 0 ES 
n Gabe self). (Hence the self cannot be established 


as free from all duality) 
[ 319 ] 


तु पदे पदे भवति संग्रहवजेनरूपकम्‌ | 


विधिवचस्युभयं į 
ल्पतरूपयोन तु निषेधवचस्सु तथा मतम्‌ ॥ 


arag: परिकलि 
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Each word in the affirmative statement has two func- 
tions, that is, it conveys the essential nature of the self and 
(presumptively) negates the superimposed form. But it is 
not accepted so in the case of the negative sentences. 


[ 320 | 
यदिह किचिदबोधसमुड्भवं॑ तदखिलं प्रतिषेधति केवळम | 
कि A भ a TN NS SN. J 2 
न तु किमप्युपगृह्य परे पदे भगवतो निविशेत निषेघगी: ॥ 
The negative statements mercly negate the forms in the 
self which have arisen out of avidyd. They do not (like 


affirmative ones) refer to some form and convey it (as the 
essential nature of) the supreme status of God. 


[321] 
इति विशेष इह प्रतिपादितो विधिनिषेधगिरोरुभयोरपि । 
अपुनरुक्तपदाहरणं पुनविधिनिषेधवचरस्व ' विशेषितम्‌ ॥ 


Thus the difference between the affirmative and the 
negative statement has been explained. But the gathering 
of the unrepeated words is similar to both the affirmative 
and negative statements. 


[ 322 ] 
*श्रुतपदेर्पसंहृतिशालिमियदवशिष्टनिषेधनम | 
तदपि 'पूर्यमिहामिमतं श्रुतेः “श्रृतपदान्युपलक्षणमेव हि ॥ 


The thing which is not negated by the words which 
are gathered together should be negated; and for that 
purpose the word which would convey the negation (of the 
thing which is not yet negated) also must be added to the 
negative statements. This is accepted by the ४7८८ text 


1. स्वविदेषतः — Bo, खविशेषितः — B. 
2. श्रृतिपदेः —PB4M. 3. qa— Ps. 4. श्रुतिपदान्यु == ac 
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also. The words found in the Sruti text merely indicate 
the things to be negated (and they are not exhaustive). 


[ 323 | 


ससुपसहृतशब्दसमन्वितेः श्रुतिपविदेधिवाक्यगतैः पुनः | 
ससुपलक्ष्यतया न परात्मनः किमपि रूपमिहाभ्यधिक मतम ॥ 


But in the case of the self no additional form is accept- 
ed, apart from the forms conveyed by the words, which 
are mentioned in the affirmative statements and which are 
associated with the words gathered (later). 


[ 324 | 


न खलु संश्रतसंहृतशब्दयोरविषयः परमात्मन इष्यते | 
किमपि रूपमसुत्र हि नास्ति नः किमपि मानमतो न तदस्ति नः ॥ 


It is not accepted that in the case of the self there is 
any form which is not signified by the words that are either 
studied (in the texts) or later gathered; for there is no 
proof to establish such a form. Hence there is no form of 
the self’ (apart from those signified by the words studied 
or grouped). 

1. '*Form of the self” means the essential nature of the self and 


not qualities. 


[ 325 ] 


गुणतया हि पदानि परात्मनो विधिनिषेधवचस्स्ववतस्थिरे | 
गुणगणो गुणितन्त्रतया गुणी भवति यत्र हि तत्र भवत्यसो ॥ 


In the affirmative and the negative statements, the 
words stand as subservient to the self (by giving rise to its 
Wherever there is the principal thing, there 


knowledge). (a 
ry things is present as dependent on 


the group of subsidia 
the principal thing. 
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[ 326 ] 


विधिनिषेधवचः परिमाणतस्तव मया कथितं नयवत्मेना | 
यदपरं तव वस्तु बुभुत्सितं तदिह नः पुरतः प्रकटीकुरु ॥ 


[The preceptor says]:- 


On the basis of the arguments, the extent of the affir- 
mative and the negative statement has been explained. If 
there is any other thing you desire to know, reveal that in 
our presence (by putting questions). 


THE PROXIMATE AND THE REMOTE 
MEANS OF KNOWLEDGE 


| 327 ] 


अन्तरङ्गबहिरङ्गसाधने भेदतः कथय तदूबुभुत्सितम्‌ | 
ज्ञानजन्मत इदं जिघुक्षितं हेयमेतदिति चोपपत्तिभिः ॥ 
Explain to me through reasoning the means to the 
knowledge (of the self), namely, the proximate and remote 


means (by mutually) distinguishing them in the form ‘this 
one should be observed? and ‘this one is to be abandoned’. 


[ 328 ] 


अन्तरङ्गमपवगेकाङक्षिभिः कायेमेव यतिभिः प्रयत्नतः | 
arada बहिरङ्गलाधनं यत्नतः पतनभीरुभिभेत्रेत ॥ 
The proximate means should be observed with effort 


by the ascetic who longs for the knowledge of the self. 
And the remote means should be abandoned with effort 
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by the ascetics who are afraid of a fall (from the stage of 
an ascetic). T 


apavargah - jRünam, SS. 
[ 329] 


उच्यते शृणु विविच्य साधनं ज्ञानजन्मनि यदूचिवान गुरुः | 

अन्तरडुबहिरडुभेदतः शब्दशक्तिमनुसृत्य वैदिकीम्‌ ॥ 

This is the reply: listen, I shall elucidate to you the 
means to the knowledge (of the self), the means which 


have been explained by the author of the Brahma-sütra by 
distinguishing them as proximate and remote. 


[ 330 ] 
यच्छ d विविदिषोदयाय तत्‌ ada बहिरङ्गसाधनम्‌ | 
अन्तरङ्गमवगच्छ तत्पुनयत्परावगतिसाधनं श्रुतम्‌ ॥ 


All that which is heard (that is, taught) as the means 
to the rise of the desire for knowledge, is remote means 
(to. the knowledge of the self). And that which is heared 
(that is, taught) as the means to the knowledge of the self 
is proximate means.” 

1. Brh., IV, iv, 22. 
2. Brh., IV, iv, 23. 


[ 331 ] 
यद्धि कारकतयावगम्यते दूरतस्तदिह साधन धियः 
अन्तरङ्गमखिलं तु AGAMA भवति यत्रात्मनः ॥ 


The remote means to the knowledge of the self are 
known to be the productive factors (that 1s, sacrifice, pe- 
nance, etc). The proximate means, on the other hand, 
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are those which are the revealing media of the supreme 
self (that is, Vedantic study, reasoning, and meditation). 


[332] 


कारकस्य करणेन तत्क्षणाह्रिक्षेरेब पतितो भवेद्यथा | 
व्यञ्जकस्य परिवजेनात्तथा सद्य एव पतितो भवेदसी ॥ 


Just as the ascetic swerves from his state the moment 
he observes the productive factors, so also he falls from his 
state the moment he fails to pursue the media revealing 
the self. 


| 388 | 


iN > S SN 
प्रत्ययाथविषयं हि कमेणासुच्यते विविदिषेयुरित्यतः | 
९ >>. 
न प्रकृत्यमिहिताथेवेदने da वाचि विनियोगशासनम |i 
“3 The Vedic text Vividisanti, etc. declares that the 
acts (sacrifice, penance) have for their object (the desire 
for the knowledge of the self, which is) the sense of the 
(desiderative) suffix. The acts are not employed with 


oe reference to the knowledge of the self (that is, the sense of 
|. the root vid) 


l. Brh., IV, iv, 22 


"The desiderative suffix is used in the sense of desire on the basis of 
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The l religious acts which are the means do not have 
any relation with ‘knowledge’ (that is, the sense of the root 
vid) by leaving out the primary sense (that is, the desire 
for knowledge which is the sense of the suffix). The 


religious acts are related to the desire for knowledge and 
never with knowledge. 


[ 335 ] 


ENS थै : 
न प्रधानमिह वेदनं भवेत्परत्ययाथविषयां प्रधानताम्‌ । 
S ९ 
उत्समज भगवान्निरङकुशं येन पाणिनिरलङ्घथशासनः ॥ 
Venerable Panini, whose rules (on grammar) cannot 
be disregarded, states as a general rule that the sense of 


the suffix is primary (to that of the root). Hence here, 
knowledge (being the sense of the root vid) is not primary. 


l. vide the Panint-Sitra: 
pradhünapratyayarthavacanamarthasya nyapramanatvat, I, ii, 56. 
utsasarja — utsargena jnapitavan, SS. 


[ 336 ] 


gan सनि न चापवादक किचिदप्युदितवानसौ सनिः | 
f iN 
येन तत्र गुणभावुदरहेत्‌ प्रत्ययामिहितमथवर्तुनः ॥ 


has not stated any exception in the 
hich case the sense of the 
of the root. 


The sage (Panini) 
"case of the desiderative suffix, in W 
suffix would become secondary to the sense 


arthavastunah — dhatvarthasya, 5. 


the reading adopted in $. Others, however, 


prefer the reading arthavastu nah and construe phe word Bie न 
pratyayabhihitam and take it to mean icchakhyam ru Mie ut 
not adopted, as we have to take the sense — the a p 
(which is got by adopting the reading arthavastunah) as under 3 
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| 337] 
Q q 
घातोः कमण इत्युवाच भगवान्‌ यत्पाणिनिस्तत्पुन- 
aada न वेदयत्यमिमतं प्राधान्यमायुष्मतः | 
कि ala न तु शाब्दगम्यमवदत्तनापि तद्योक्ष्यते 
iare, . A 
नोत्सगस्य विना निमित्तमपरं संकोचनं युज्यते ॥ 


"Oh Long lived one! The Sūtra- dhátoh karmanah, 
etc., stated by Panini does not verbally convey the 
primary nature of the sense of the root (that is, knowledge) 
which is required for the relation of religious acts to it (that 
is, the sense of the root - knowledge). But the primary 
nature of the sense of the root is presumptively known and 
it is reasonable. And the restriction of (the scope of) the 
general rule without any (valid) reason is not appropriate. 


It is objected: the sense of the root, being the object of desire 
that is, the sense of suffix, is primary and hence the religious acts are 
related to the sense of the root, that is, knowledge, which is primary 
and not to the sense of the suffix, namely, the desire for the knowledge 
of the self. And the primary nature of the sense of the root is known 
from the Pünini-Sütra — 


dhatoh karmanah samanakartrkadicchayam vā, III, i, 7. 


This objection is refuted in this verse. Sarvajfiatman points out 
that the sense of the root is primary only by being the object of the 
sense of the suffix and hence its primary nature,is presumptively known. 
The religious acts could have relation with the sense of the root, 
namely, knowledge, only when the primary nature of the latter is 
verbally expressed. But here, as its primary nature is only presump- 
tively known, religious acts cannot have relation with it, thatis, they 
cannot be subordinated to it. 


[ 338 ] 


घातोः कर्मण इत्युदीरणमिदं साधारणं दृश्यते 
Q त्वविरो NS 
शब्दाथत्वविशषसूचकतया न छात्र सूत्रे पदम | 
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धात्वर्थस्य तु कमेतावचनमत्रोच्चारितं केवलं 
तत्त्वार्थे;प्युपपद्यमानमधुना नोत्सर्गपीडाकरम्‌ ॥ 


The Sutra ~ datoh karmanah, etc., is general (that is 
it does not point out whether the primary nature of the 
sense of the root is presumptively known or verbally 
expressed); for, in this Sūtra there is no word that could 
indicate whether it (that is, the primary nature of the sense 
of the root) is verbally expressed or presumptively known. 
Here the word that signifies the sense of the root to be the 
object, is alone used. And this, being reasonable even 
when it is presumptively known that it is primary, does not 
supersede the gencral rule (that the sénse of the suffix 15 
primary). 

[ 339 ] 


इच्छायामिति सूत्रकारवचनं प्राघान्यपक्षे भवे- 
दिच्छार्थस्य समञ्जसं न खलु तत्सन्प्रल्ययार्थे गुणे | 
^ छा बच 
धात्वर्थे ननु सन्‌ भवेदिति वदेदिच्छा गुणश्रे द्ठवे- 
दिच्छायामिति वक्ति तेन वदति प्राधान्यमिच्छागतम्‌ ॥ 
The word icché used by the author of the Sutra (Panini) 
would be reasonable, only if the sense of desire is primary, 
and not indeed when the sense of the desiderative suffix 
(that is, desire) is secondary. If desire is secondary, then he 
would have said that the desiderative suffix should be used 


in the sense of the root. But hesays that it should be used 
in the sense of desire and hence he means that the sense of 


desire is primary. 


[ 340 ] 
तस्मात्कर्म समस्तमेव तु भवेदिच्छाजनेः साधन = 
झास्रेणोक्तमतः समस्तमपि तदयत्नेन हेयं यतः । 


रटव्यत्वमनृद्य साधनतया यत्तत््रतीचः श्रुत 
वेदान्तश्रवणादिकं भवति तत्कतेव्यमावश्यकम्‌ ॥ 
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Here all the rituals stated by the Scripture are the 
means to the rise of the desire for the knowledge of the self, 
Hence all of them should be carefully abandoned (by one 
who is already having the desire for the knowledge of the 
self). And that which has been stated in the Sruti text as 
the means to the knowledge of the self such as Vedantic 
study, etc., should be necessarily observed. 


l. Brh, II, iv, 5. 
| 3501 || 
वेदान्तबाक्यमिह कारणमात्मबोधे- 
हेत्वन्तराणि परिपन्थिनिबहेणानि । 
यज्ञादिकानि दुरितं क्षपयन्ति बरुद्धेश?10" 
D (S . C 
स्तत्त्वंपदाथेविषयं तम उत्तराणि ॥ 

And here the Upanisadic text isthe (direct) cause of 
the knowledge of the self. And the other means are meant 
to overcome the obstacles. The performance of sacrifices, 
etc., eliminates all sins from the mind, while the latter ones 


(proximate means such as Vedantic study, etc.) remove 
avidyà regarding the senses of the terms tat and tvam. 


[ 342 ] 

तत्त्वंपदार्थविषयं तम इत्यपीद 
मर्वागवस्थजनद्दष्टिमपेक्ष्य गीतम | 

अज्ञानमुत्तमरृशां पुनरेकमेव : 
संसारमूलमपवर्गफला च विद्या ॥ 


From the standpoint of ordinary men, it is said that 
nescience has the senses of terms tat and toam as its content. 
But from the standpoint of those who know the true import 
of the terms, there is only one avidyà which is the root-cause 


of transmigration. And the knowledge of the self has 
liberation as its result. 
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[ 343 ] 
. 0 fa 
अज्ञानसशयविपययरूपकाणि बह्मात्मबुद्धिजननप्रतिबन्धकानि | 
d थे वि q iN 
तत्त्वपदार्थेविषयाणि निवतयन्ति ह्यावत्तिमन्ति मननश्रवणादिकानि ॥ 


Ignorance, doubt, and erroneous notion regarding 
the senses of the terms tat and tvam are the obstacles in 
the way of realization of the oneness of the self. And the 
repeated (Vedantic) study, reasoning and meditation (upon 
the self) remove all these obstacles. 


Fe 


ajnanam—talparyadijnanabhavah 
samsayah—aham brahma và na vā ityevamddirupah 


viparyayah—ahain Kartetyevamüdirüpah, TB. 
[ 344 | 
हे S 
शब्दशक्तिविषयं निरूपणं युक्तितः श्रवणसुच्यते gà: | 
. . ^ मेत Q 

वस्तवत्तविषयं निरूपणं युक्तितो मननमित्युदीयते ॥ 

Wise men hold that the ascertainment of the import 
of the Upanisads by the six-fold means' 18 known as ‘study 


And the determination of the unity of Being by arguing 
(within oneself) is stated to be ‘reasoning 
1. yuktitah — upakramüdibhih 
upakramo’ pasa rnhürdvabhyaso! purvid phalam 


arthavadopapatti ca lingam tütparyanirnaye, TB 


[ 345 ] 
चेतसस्त चितिमात्रशेषता ध्यानमित्यमिवदन्ति वैदिकाः 
अन्तरङ्गमिदमित्थमीरित तत्कुरुष्व RAJE ॥ 


Those who believe in the Veda hold that ‘meditation’ 


signifies the resting of the mind (in an intense mra 
the pure consciousness Thus the PI RM es 
been stated; and pursue them for attaining the realization 


of the supreme self. 
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[ 346 | 


श्रवणमननबुद्योजातयोयत्फल तत 
निपुणमतिभिरुचेरुच्यते दशनाय | 

अनुभवनबिहीना येवमेवेति gie: 
श्रुतमननसमात्तो तन्निदिध्यासनं हि ॥ 


It is stated by wise men that the result of the know- 
ledge arising from Vedantic study and reasoning leads to 
the realization (of the self). And the knowledge in the 
form (I am the supreme self) which arises after Vedàntic 
study and reasoning and which is devoid of immediacy is 
indeed ‘meditation’. 


In this view ‘meditation’ need not be pursued like Vedantic study 
and reasoning, as it is the result of the latter two. The view set forth 
in this verse, according to SS is advocated by Suresvara. 


vide: also SLS, p. 35. 
[ 347 ] 


ूर्वाण्यदृष्टपरिपन्थिनिबहेणानि दष्टं हरन्ति च विरोधिनमुत्तराणि | 
वाक्य निरस्तसकळप्रतिबन्धकं सदात्मानमट्ठयमषण्डमबुडमाह ॥ 


The former (means, that is, sacrifice etc.) remove the 
obstacle in the form of unseen (demerit). And the latter 
(means, that is, Vedàntic study, etc.) eliminate the obsta- 
clein the form of erroneous notion, etc. (regarding the 
import of the Upanisads). When all these obstacles are 
removed, the sentence imparts the knowledge of the abso- 
lute partless self which is not so far realized. 


£ 3 | [ 348 ] 


यज्ञादिक्षपितसमस्तकल्मषाणां पुत्रादित्रयगतसङ्गवजितानाम्‌ | 
GUS पदयुगलाथेतत्त्वमार्ग प्रायेणोडववति हि जन्मनीह विद्या ॥ 
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To those whose mind is free from all demerits by the 
performance of'sacrifices, and who are devoid of any attach- 
ment to the three, namely, son, (wealth and world), and 
who have clarified the concepts of the two terms (fat and 
tvam) which are the means to the knowledge of the self. 
there gradually arises the knowledge of the self in this ire 
itself. L 


l. vide: Brh., IV, iv, 22. 
[ 349 ] 
EN g जन e Q 
अत्रेव जन्मनि भवेदपवगदायि वाक्यप्रसूतमनुभूतिफलावसानम | 
ज्ञानं निवारकनिमित्तवशादमुष्मिञ्जन्मन्यपीति बचनादवगम्यते हि॥ 


The intuitive knowledge ofthe self leading to libera- 
tion would arise from the (Upanisadic) sentence in this life 
itself. But, owing to some causes which obstructs its rise, 


knowledge would arise in the next life; and this is known : 


from the sruti (and smrti) statements.’ 


1. See the following verse. 


[950 | 


ज्ञानोंत्पत्ति वामदेवस्य गरे श्रत्वा विद्मः साधन प्राच्यमस्य | 
योगश्रष्टस्येत्यवष्टम्भतोऽपि विज्ञातव्यं साधनं प्राच्यमस्य ॥ 


After studying (the scripture declaring) the rise o 
knowledge to Vāmadeva when he was in his (mother’s) 
womb, we understand that he should have adopted the 
means to knowledge in his previous 
basis of the smrti text Yogabhrasta, 
that Vāmadeva pursued the means to 


vious life. 


life. Similarly on the 
etc., we should know 
knowledge in his pre- 


The £rutí and smrti texts referred to here are : 


l. Ait, Il, i, 5. 2, Bh. G, VI, 41. 
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[351] 

चित्रादिवड्ठवति साधनजातमस्य ज्ञानप्रसूतिकरमित्यवगच्छ स्वम्‌ | 

अभ्यग्रशुष्यदखिलोषधिकस्य पंसो वृष्टपरदेष्टिरधिकारवशादिहैवर ॥ 


Understand that the entire means give rise to know- 
ledge (either in this life or in the next life) like the ritual 
named Citra. But the ritual which has rain as its fruit 
gives its fruit here itself, owing to the competence of the 
sacrificer whose crops have become dry for want of rain at 
the time of performing the sacrifice.’ 


l. One who wants rain to the crops which are dry is to perform 


the ritual named K@riri. The ritual, when performed according to 


the prescribed rules, invariably gives rise to rain immediately. 
The Vedic texts kept in view in this verse are : 
i) citrayà yajeta pasukimah 
ii) kariryd yajeta vrstikàmah. 
[ 352 ] 
= ` म्बुज ^ 
बहिरडुसाधनमराषगुरोः परमेश्वरस्य चरणाम्बुजयोः | 
नियमात्समर्पितमरोषमधं विनिहन्ति बुद्धिनिलयं महत्‌ ॥ 
The remote means, when dedicated, according to the 
prescribed rules, to the lotus-like feet of God, who i the - 
‘sovereign of the universe, remove (even) the horrid defects 
present in the mind. 
[ 353 | 
न तथान्तरङ्गसुपलब्धिजनेरुपकारक शमदमप्रभ्नति | 
छत 5 A 
तदनुष्ठित परमहंसजनः परमात्मतत्त्वसुपलम्मयति ॥ 
But the proximate means such as control of mind and 
external senses which are useful in giving rise to the know- 
ledge (of the self) are not so (that is, they need not be de- 


dicated to God). -When pursued by the ascetics, they give 
rise to the knowledge of the supreme self. 
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vide: Bh. G., III, 30; XII, 10. 


न तथान्तरडुफलसंन्यसनं कचिदूचिवानत इदं ARTA | 
अनपेक्ष्य तत्कलपरित्यजनं परमात्मनिश्चयफलं तदिति ॥ 
Nowhere does he state the renunciation of the fruit of 


Since the latter has the knowledge 


the proximate means. 
it is known that it should be 


of the supreme self as its fruit, 
pursued without renouncing its fruit. 


[ 356 ] 
अपि च बन्धनहेतुतया श्रतं 'समसमीक्षणकीशलशालिनः | 
"aga gx न च बन्धकृ' द्रवति कर्म तथा घटते हि तत्‌॥ 


Moreover, the religious rites which are known to be 
the cause of bondage, purify the mind of one who performs 
them by dedicating their fruit to God. Then they do not 
become the cause of bondage, but only purify the mind. 


[ 357 ] 


च फलान्तरहेतुतया AT । 


यदिह साधनमात्मधियः zd न aN 
scare तु कौशळं किमपि काङक्षितमर्ति न सिडये॥ 


2. qag—P. 3. भवतु- M. 


1. araman = P. 
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But the means to the knowledge of the self such as 
control of mind and external senses are not known to be 
the cause of any other fruit. It does not require any other 
factor (that is, dedication of its fruit to the Lord) to give 
rise to the knowledge of the self. 


- [ 358] 


उक्तं साधनजातमत्र सकल विद्यासमुत्पत्तये 
$6 S & 
यस्मिन्कमणि वैदिकेन विधिना नुन्नः परिब्राजकः | 
IS S 
कतृत्वाच्युपमदनेन भवता विद्यानुकूलात्मना 
Qo ` ^ . 
aided तददोषतस्तेदनु ते विद्या बिपाक ब्रजेत्‌ ॥ 

So far the group of the means for the rise of the know- 
ledge has been stated. And the ascetic is prompted towards 
the means (that is, Vedantic study, etc.) by the Vedic 
injunction. The entire means should be pursued by you 
through the annihilation of the feeling that you are an 
agent, which (that is, annihilation) is contributory to the 


rise of the knowledge. Then the knowledge will become 
fully ripened. 


l. vide Brh, IL, iv, 5. 
[ 359 ] 
वानप्रस्थगृहस्थनेष्ठिकजनेर्येश्व वर्णाश्रमेः 
कर्मव्यध्वनिषेवितं भवति वें जन्मान्तरे पाचकम्‌ । 
विद्यायाः श्रवणादिलक्षणमिदं न ह्येतदेषां कचित्‌ 
शास्त्रेण प्रतिषिडमीक्षितमिदं शूद्रस्य दृष्ट यथा ॥ 


When the means in the form of Vedantic study, etc- 
are pursued by the hermits, householders, one who has 
taken the vow of celibacy and by others belonging to any 
class or stage of life, at the time they are free from obliga- 


‘tory rites, they give rise to the knowledge of the self in the 
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next life (when they take up the ascetric stage of life). 
There is no scripture prohibiting them from Vedantic 
study, like the one prohibiting the Siidras. 


[ 360 ] 


d श्र fa U 3 fü $ e 
सवश्रुतिस्द्ृतिवचोमिंरयं परिब्राण्मुण्डः शुचिः परमहंस इति प्रसिद्धः | 
ज्ञानाय साधन धनेषु नियुज्यमानः प्रायेण बुद्धिपरिपाकमवाप्स्यतीह ॥ 


The ascetic who is having his head shaved, who is pure 
and well-known to be a paramahamsa,' and who is directed 
towards the means (namely, Vedantic study, etc.) for the 
rise of the knowledge (of the self) by numerous Srutt and 
smrti texts, generally attains the ripened knowledge in this 
life itself. 


1. vide the Jabilopanisad, 5. 
[361] 


जन्मान्तरेषु यदि साधनजातमासीत्‌ 
संन्‍्यासपूर्वकमिदं श्रवणादिरूपम्‌ | 

विद्यामवाप्स्यति जनः सकलोऽपि यत्र 
तत्राश्रमादिषु वसन्न निवारयामः ॥ 


If one adopted the means in the form of Vedantic 
study, etc., in the previous life by being an ascetic (and if 
knowledge did not arise owing to some impediment in that 
life), we do not gainsay that one would attain the know- 
ledge (of the self) m the next life irrespective of the stage 


of life which one leads then. 
becomes the means of the 


cording to Sarvaj fatman, 
The impediments 


Sannyüsa, ac 
rise to unseen merit. 


knowledge of the self by giving 


1. गणेषु — Bo. 
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present in the mind of the aspirant are too many; some are removable 
by the unseen merit .hat arises from the performance of karma without 
any attachment towards its fruit, and others are removable by the 
unseen merit that arises when one adopts sannyüsa-ü$rama and pursues 
the duties relating to that stage. If one pursues Sravana, etc., by 
remaining a sanmyüsin and if the knowledge of the self does not arise 
in this birth because of certain impediments, then the knowledge of 
the self will definitely arise to one in the next birth. If one pursues 
éravana, etc., without being a sannyüsin, then the knowledge of the self 


will not arise in this birth because the impediments which are 


removable by the unseen merit that would arise from adopting + 


Sannydsa-Gsrama exist since the aspirant has not taken up sannyüsa. 
To such an aspirant the knowledge of the self would arise in a next 
birth, and that too, after he adopts sannydisa-@srama. 


Other preceptors hold that the unseen merit arising from adopting 


sannydsa-dsrama is one of the qualifications of an aspirant who pursues 
$ravana, etc. 


For details see SLS, pp. 427-8. 


[ 362 ] 


वेदान्तविज्ञानसुनिश्चिताथी: संन्यासयोगाद्यतयः spes: | 
ते ब्रह्मलोकेषु परान्तकाले परामृताः परिमुच्यन्ति सर्वे ॥ 


Those who have pure mind and who have become 
ascetics then, and who pursue (the Vedantic study, etc.,) by 
renouncing everything, ascertain the nature of theself by the 
knowledge arising from the Upanisads. (And because the 
knowledge is not ripened), they remain in the world of 
Hiranyagrabha and having the ripened knowledge they 
attain liberation. 


This verse is from Mund., III, ii, 6. 
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[ 363 ] 


asi वित्त da 
ताइशं बराह्मणस्यास्ति वित्तं यथेकता समता सत्यता च | 
+ e S 
शीलं स्थितिदण्डनिधानमाजेवं ततस्ततश्चोपरमः क्रियाभ्य 
There is no other wealth in the case of a Brahmin, 
than solitude, evenness of mind (in success and in failure) 
truthfulness, good conduct, keeping within bounds of mora- 


lity,’ abstention from injury to any being,’ rectitude, and 
renunciation from all activities. 


This verse is from the Mahābhārata [Moksadharma,, 169, 35]. 
l. sthitih - maryZdanatikramah 


2  dandanidhünam - himsanivrttih. 


[ 364 ] 


यतो यतो निवर्तते ततस्ततो विमुच्यते | 
निवर्तनाडि सर्वतो न वेत्ति दुःखमण्वपि ॥ 


m the thing which one renounces 


One gets released fro 
ivities one does not experience 


By refraining from all act 
even an iota of misery. 


[ 355 ] 


किं ते घनेन fg बन्धुमिरेव वा ते 
ते दारेब्राह्मण यो मरिष्यसि | 


आत्मानमन्विच्छ गुहां प्रविष्ट 
पितामहास्ते क्व गतां पिता च ॥ 


to die (at one time), 


oin 
Oh! brahmin, as you are 89708 fe? Where have 


what is the use of wealth, relatives or w1 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


668 SAMKSEPAS ARIRAKA 


your forefathers and father gone? (Hence) you enquire 
into the nature of the self that dwells in the intellect. 


guhim pravistam - buddhyantaranupravistam, AP. 
[ 366 ] 


S : ठ्न चव m g | 
अथस्य मूलं fala: क्षमा च कामस्य रूपं च वयो वपुश्च | 
IS ` क्रेया* 
धमेस्य यागादि दया दमश्च मोक्षस्य सर्वोपरमः क्रियाभ्यः ॥ 
Fraud and patience are the sources of wealth; hand- 
some appearance, young age and beautiful body are the 
sources of sensual pleasure; and sacrifice, etc., compassion 


and control of senses are the basis of virtue. And the 
renunciation of all activities is the basis of self relization. 
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॥ चतुर्थोऽध्यायः ॥ 


QUESTION REGARDING THE FRUIT OF THE 
KNOWLEDGE OF THE SELF 


| 
उक्तसाघनसमुद्कवा सती कि प्रयच्छति फलं मुमुक्षवे | 
प्रत्यगात्ममतिरत्र मे मनस्यर्थिता समुपजायतेऽधुना ॥ 
[The disciple asks:] 
Now, there arises in my mind the desire to know what 


kind of result does the knowledge of the inner self which 
arises from the means mentioned before, give the aspirant 


longing for liberation? 
[2] 
कि निरस्तसहकारिकारणा केवलेव फलमपंयैन्मतिः | 
बाहासाधनसहायसंपदा वान्विता फलविधायिनी भवेत्‌ ॥ 


Does the knowledge of the self itself unaided by any 
sult? Or, does it, by being 


auxiliary cause give the re - 
| means give the result? 


largely assisted by the externa 


[3] 


एतदप्यहमवैतुमुत्सहे नियं कुर कृपाविधेयधीः | 
e 
एतदेव हि दयालुलक्षणं यहिनेयजनबुडिवधनम ॥ 


I wish to know this also, and you, having the mind 
overwhelmed by compassion towards me, ascertain this (by 
removing my doubts). And indeed, is not developing the 
knowledge of the disciple alone the characteristic of a 


` t 9 
compassionate preceptor: 
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THE FRUIT OF THE KNOWLEDGE OF THE SELF 
[4] 
उच्यते न तमसो निवृत्तितः किचिदस्ति परमात्मधीफलम्‌ | 
अन्यदल्पमपि साधनान्तरं न व्यपेक्ष्य फलदायिनी च धीः ॥ 


It is replied thus:— The result of the knowledge of the 
self is none other than the annihilation of nescience. And 
the knowledge, without regard for the other means in the 
least, gives rise to its result. 


[5] 
झुक्तिकाविषयबुडिजन्मनः शुक्तिकागततमोनिवत्तितः | 
नापरं किमपि दृश्यते फलं नापरं च सहकारिकारणम्‌ ॥ 


Apart from the annihilation of avidyd abiding in (the 
consciousness delimited by) the nacre, no other result is seen 
(to ensue) from the rise of the knowledge of the nacre as 
object. And it (namely, the knowledge of nacre) does not 
have any other auxilary cause (to annhilate the avidyd 
present in the consciousness delimited by nacre). 


[ 6 ] 
एवमात्मनि तमोनिवृत्तितो नान्यदस्ति परमात्मधीफलम्‌ | 
नाप्यपेक्ष्य सहकारिकारणं किचिदात्ममतिरपेयेत्कलम्‌ ॥ 


Similarly, apart from the annihilation of avidya abiding 
in the self, no other result arises from the knowledge of the 
self. And the knowledge of the self gives forth its result 
without requiring any other auxiliary cause. 


da 
ब्रह्मज्ञाने प्रमाण भवति zzi नात्र कश्चिठ्रिवादः 
~ 
ब्रह्मात्मा चेकरूपो न च बहुरसकस्तत्परत्वाच्छु तीनाम । 
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एवं सत्यद्वयात्मप्रमितिफलमिह द्वेतमूलापनुत्ति- 
Q + CO 
ने छाज्ञानापनुत्तेरधिकमपि फलं किचिदस्ति प्रमाणात ॥ 


The knowledge of the self indisputably becomes a 
proof, and there is no controversy about this. The inner 
self identical with the supreme self is unitary and it does 
not have diverse forms. And the Sruti texts have it as its 
import. When such is the case, the annihilation of the 
root-cause of duality is the result of the knowledge of the 
absolute self. And from this proof no other result ensues 
apart from the annihilation of avidyd. 


[8] 
निरभिसन्धि समर्पितमच्युते विहितमिष्टफलादपि निर्गतम्‌ | 
यद॒पि कर्म तदप्यवधीरितं यदि थिया न तया wee il 


When the prescribed rituals which are performed 
without any desire for the result, which are dedicated to 
God and which are devoid of their respective desired 
result, are abandoned by the knowledge (in giving rise to its 
result), the rituals which are performed out of desire for 
the result are (certainly) not required by the knowledge (in 
giving rise to its result). 


REFUTATION OF JNANA-KARMA- 
SAMUCCAYA-VADA 


[9] 
समविषमसमुच्चयो न युक्तो न हि जगदस्ति धियः प्रसूतिकाले । 
qa नु बत विहितक्रियासमूहः कथमिव तत्र समुञ्चयोपपत्तिः ॥ 


knowledge having 


t combination of rituals and 
GENE for, at the time 


equal or unequal emphasis is not reasonable; 
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of the rise of the knowledge (of the self), the universe does 

not exist (that is, it is annihilated). Alas! wherefore can 

there be the (existence of the) group of the prescribed 

rituals and how is the combination of rituals and know- 
. ledge reasonable ? 


| 10 | 


अपि च परमहंसस्त्यक्तसर्वेषणः सन्‌ 
अनुभवफलविद्यां साधनेयेद्य'वाप | 

कथमिव पुनर त्र प्रा्तिरस्ति क्रि याया 
भवतु तदपवर्गो विद्ययैवेकयास्य | 


Moreover, if the ascetic who has renounced all desires, 
should attain the intuitive knowledge of the self by the 
(proximate) means, how could there be the requirement of 
the rituals for (the rise of) the intuitive knowledge (of the 
self)? Hence let there be liberation to the aspirant by 
knowledge alone. 


Lu] 


यस्य प्रयोगविधिरस्ति परिग्रहीता द्वारेदमश्यविनिवेदकमस्य सर्वम्‌ ॥ 
श्रुत्यादिमानमिह नास्ति तदात्मबुद्धौ तस्मादियं भवतु नः पुरुषार्थभूता॥ 


The significative element, etc., convey the subsidiary 
nature (of a particular rite) only when the latter comes 
within the scope of the injunction of principal rite. The 
significative element, etc., are not present in the case of the 
knowledge of the self (as the latter does not come within 
the scope of any injunction of the principal rite). Hence, 
in our system, the knowledge of the self is the cause of 
human goal. 


1. $rutilingavükyaprakaranasthinasamükhya , ‘te, Faimini-Sutra, 


3—3—7/14- 
= p RU RE. SN ° 
l. वापः Mi; 2, ०स्य — B, ; ozai P. ; 8. Sari ZU. 
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Prayoga-vidhi is the injunctive text which prescibes the principal rite 
and which is associated with the sentences enjoining the subsidiaries to 


the principal religious rite. 


{t might be said that the knowledge of the self is subsidiary to 
sacrifices, by giving rise to some unseen merit to the sacrificer. This 
is refuted by saying that the significative element, etc., convey the 
subsidiary nature of being. But the latter should occur in the con- 
text of injunction of principal rite. As the knowledge of the self does 
not occur in the context of any injunction of the principal rite, there 


is no significative element which could convey its subsidiary nature. 


NATURE OF THE REMOVAL OF AVIDYA 
[12] 
~ AN (S 
सदसत्सदसद्विकल्पितप्रतिपक्षेकवपुर्निवतनम्‌ | 
SN N 
तमसोऽभ्युपगम्यतेऽन्यथानुपपत्त्यापतनेकहेठुतः ॥ 


The removal of avidyá is accepted to be (of the form 
of an indefinable fifth kind) different from being real, 
unreal, real-cum-unreal, and indeterminable, on the only 
ground that it (namely, the removal of avidyd) would be 


inexplicable if it 1s otherwise. 
For details see Introduction, p. 80. 


pratipaksam - vilaksanam, TB. 


[13] 
सदसत्सदसद्विकल्पितप्रतिब्धा न भवन्ति वणिते । 
परमात्मतमो निवतनेऽनुपपत्तिप्रतिभासवत्तयः ॥ 


The difficulties present in the view that the deae of 
avidya is (either) real, (or) unreal, (or) veal ह का a 
indeterminable, are not present in the view scri 
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before (thatis, the removal of nesience is different from 
being real, unreal, real-cum-unreal, and indeterminable). 
pratibaddhih - aéritah, ७. 
pratibhüsavritayah - pratibhasah, TB. 
[14] 
S ममे मे त्वमथो sun 
चितिभेदमभेदमेब वा हयरूपत्वमथो मृषात्मताम्‌ | 
4 त्य SON sa थ्‌ प सक्ति को [e 
परिहृत्य तमोनिवतेन प्रथयन्ते खलु मुक्तिकोबिदाः ॥ 

By rejecting (the views) that the removal or nescience 
is either different from the self, or identical with it, or 
different from and identical with it at once, or indetermi- 
nable, those who are experts in (determining the nature of) 
liberation hold (that it is an indefinable fifth kind). 


Here the epithet muktikoutdih, refers to the author of the 
Istasiddhi. 


See Istasiddhi, p. 85. 
[ 15] 
अथवा चितिरेव केवला वचनोत्पादितबुदधिवत्मना | 
परमात्मतमोनिवृत्तिगीविषयत्वं समुपेत्युपाधिना ॥ 


Or else, the attributeless self itself becomes the sense of 
the word ‘annihilation of nescience’, through the limiting 
condition, namely, the mental state arising from the 
(Upanisadic) sentence (tat tvam asi). 


This verse puts forth the Advaitins’ conclusive view on the nature 
of the removal of avidyà. 


vide: avidyüdhisthünabhutütmaiva tanniorttih, kalpitànamadhi s tha 
nitiriktabhavünirupanüt, tatasca sī sadrüpaiva iti siddhantarahasyamüha, 
SS. 


[16] 
शुक्तिकाविषयबुद्धिजन्मना प्रत्यगात्मचितिरेव केवला | 
शुक्तिकागततमोनिवृत्तिरित्युच्यते दृतिहरिः पशुयथा ॥ 
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Just as the word drtihari' refers to a dog (through the 
medium, namely, the nature of being an animal), so also 
the pure consciousness itself is spoken of as the annihilation 
of nescience abiding in (the consciousness delimited by) 
the nacre, through the medium, namely, the mental state 
having nacre as its object. 


l. vide: haraterdrtinathayoh pasau, Püini-sütra, IIT, ii, 25. 


See the following verses. 


[17] 
वाचको हरणकतुरिष्यते शब्द एष हि हतेमंनीषिमिः | 
केवलं ठु «gar निमित्ततां बाह्यतः स्थितवती ब्रजेदियम्‌ ॥ 


It is admitted by wise men that the word drtzharz is 
significative of one which steals leather. And the nature of 
being an animal is an adventitious condition and it is the 
ground for the use of the word drtihari in the sense of an 
animal (which takes away leather, namely, dog). 


For further details see SS, IV, 20. 


[18] 


एवमेव ठु तमोनिवृत्तिगीः झुक्तिकाविषयबु्डिजन्मना | 
बाह्यतः स्थितवतैव हेतुना प्रत्यगात्मचिति वतेतेऽञ्जसा ॥ 


Similarly the expression annihilation of nescience, pri- 
conveys the inner consciousness (delimited by nacre), 
through the mental state in the form of nacre s is the 
adventitious condition and which is the ground Or the use 
of the word (annihilation of nescience) in that sense (inner 


consciousness). 


marily 


ajijasa - mukhyaya orttya, SS. 
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[19] 
उत्पन्नशुक्तिमतिरात्मचितियेथैव 
झुक्तेस्त मोहतिरिति प्रतिपन्न मेवम्‌ | 
आत्मापि जातनिजबुदिरबोध हानि- 
ित्युच्यतेऽमलचिदेकरसो न पूवम्‌ ॥ 


Just as the conscious self (delimited by nacre) is termed 
‘annihilation of nescience abiding in the nacre’, only when 
it has the mental state in the form of nacre as its adventi- 
tious condition, so also the faultless, unitary consiousness 
is termed ‘annihilation of nescience’ only when it has the 
mental state (arising from the Upanisads) as its adventitious 
condition and not before (the rise of the mental state). 


[ 20 ] 
हतिहरणकरत्वं dfi 'चान्यत्र चेदं 
दृतिहरिरिति लोके नोच्यते वतेमानम | 
अनधिकविकलं सत्‌ कथ्यते तत्पंशुस्थं 
दृतिहरिरिति रिष्ेबाह्यहेतोः पशुत्वात्‌ ॥ 


In ordinary experience, men and others in whom the 
act of stealing leather is present, are not termed drtihari. 
But the animal (the dog) in which the act of stealing leather 
is simply present is alone termed drtihari, by those learned 
in grammar, in view of (the presence of) the adventitious 
condition, namely, the nature of being an animal. 


Bou 
अयमपि परमात्मा प्रत्यगात्मस्वभावो 
वचनजनितबुद्धेः प्राक्स्वरूपे स्थितोऽपि | 


1. ìa — T, 2. 5हानिरुच्यते केवल० — B., Be. 
3. ०पूर्वः० -- P, 4. वान्यत्र — M, 5. ofa weg: Pe 
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न खलु विषयभावं ध्वान्तविछेद॒वाचों 
त्र g raqua 
जति हि तदुपाधेबुडिवत्तेरमावात्‌ ॥ 

Though the supreme self which is of the nature of inner 
self remains in its (true) nature even before the rise of the 
mental state from the (Upanisadic) sentence, yet it does 
not become the sense of the expression ‘annihilation of 
nescience’ then, because of the absence of the mental state 


which is the ground for the use of the word (‘annihilation 
of nescience’ in the sense of the self). 


[ 22 | 


aL E 
अज्ञानदाह इति नेकपद समासात्‌ 
तो > A 
पूर्वोत्तरे खलु पदे पदतासुपेतः | 
ज्ञानोदयं तटगतं समुपाददान- 
स्तस्मात्तमोहतिरवोऽत्र चिति प्रवृत्तः ॥ 

The expression ‘annihilation of nescience’ is not 
conventionally used in a particular sense. The prior and 
the latter word (ajfdna and düha) when compounded 
become unitary and hence the compound ‘annihilation of 


signifies the self through ‘the rise 


nescience’ (ajfdna-daha) u A 
h is the adventitious ground for 


the use of the word in the sense of self. 
See Introduction, p. 82. 
[ 23 ] 


अत्राप्यसौ दृतिहरिः पशुरित्यखण्डः 
शब्दो न खट्वमिमतोऽवरयवाथयोगात्‌ | 
धातुश्च वाचकतया हरतिः प्रसिद्धी 
हीनप्रत्ययश्र हरतेः परतः प्रसिद्दः t 
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Here also the word drtihari signifies an animal only 
when compounded, and not by the relation of the meanings 
of the parts (dri! and hart). The root hr is well-known to 
be significative (of the sense of taking away a thing), and 
the suffix in employed after the root Ar is significative (of 
the agent). 


If the relation of the meanings of the parts of the words drtihari 
is intended, then the word would mean anything which carries away 
leather. But when two words drti and hari are compounded, they 
become unitary and convey only the animal- dog that takes away 
leather. 


[24 | 
उद्यन्निरस्यति तमश्च aggid च 
वेदावसानवचनादथ' वोदितः सन । 


ऐकात्म्यवस्तुविषयोऽनुभवोऽत एव 
° ~ iN 
कं चित्सहायमनपेक्ष्य निवतेकोऽसौ ॥ 


The knowledge of the oneness of the self as it arises 
or after having arisen from the Upanigads annihilates 
avidyd and its products. Hence it annihilates avidyd inde- 
pendently of any auxiliary cause. 


[ 25 | 


दीपस्तमस्तिरयतीह्‌ wat 
रत्वा क्षणव्यवधिमात्रमपेक्ष्य नात्र | 
कञश्चिह्विवादपद्वीसुपयाति वादी 
E. तद्वत्सतीच्यवगतो तमसोऽपहन्त्र्याम्‌ ॥ 


1. o चोदितः — B, 2. भवन्कुतश्चित्‌ -- P. 
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The disputant does not evoke controversy on the point 
that a light removes darkness by its mere rise; or after 
having arisen, it removes (the darkness) by a lapse of only 
one moment. Similar is the case with the realization of 
the self that annihilates avidyd. 


[ 26 ] 
suma हि धिया स्वफलं प्रदातु- 

माकाङक्षिता न च ततोऽपरमथेनीयम्‌ । 
यत्कारकं तदिह ASAA जन्ममात्रा- > 

qaa धीः किमपि काडक्षति जन्म लब्ध्वा ॥ 


Knowledge, in order to give its result, requires only 
its rise and nothing else. In ordinary experience whichever 
isa productive factor, requires something other than its rise 
to give its result. Knowledge (being a revealing medium 
and not a productive factor) after having arisen requires 
nothing else (to give its result). 


[ 27 | 
प्रत्यक्षसूत्र इदमेव निवेदयिष्यन्‌ 
न्यायेन जैमिनिरुवाच विदग्धबुद्धिः | 
सत्संप्रयोग इति तत्र हि बुडिजन्म- 
शब्दस्य नान्यदिह किचन कृत्यमस्ति ॥ 


Jaimini, who has keen intellect, desires to explain this 
point through reasoning in the aphorism - sat-samprayoge' y 
etc., which deals with (the definition of) perception. [n 
that ‘aphorism, the expression - ‘the rise of the knowledge 
has no other function except this (namely, it conveys that 
knowledge does not require any other thing than its own 
rise to manifest the objects). 
17 MER. qii ee 

1. निरूपयिष्यन्‌ = B: 

86 


——् 
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l. satsamprayoge purusasyendriyanam buddhijanma 
tatpratyaksamanimittam vidyamiinopalambhanatvit, Jaimini-sitra, 

I,i, 4. 


The word janma in the sūtra does not serve any purpose. The 
süria would be intelligible even without this word; and the sense of the 
latter is presumptively known. Yet, Jaimini has used the word to show 
that knowledge does not require any other thing than its mere rise to 
manifest the objects. 


| 28 | 
वेदान्तवाक्यजनिता मतिवृत्तिरेव- 
gaia: सकलमेव भवाणंवाम्बु | 
पीत्वा स्वयं च खलु शाम्यति दग्धलोह- 
पीतं यथाम्बु चितिमेव तु शेषयित्वा ॥ 

Just as the heated iron removes the water (poured on 
it) and itself becomes removed of heat, so also the mental 
state arising from the Upanisads, by its mere rise, removes 
the water of the ocean in the form of transmigration, and 


itself becomes annihilated by leaving only the pure 
consciousness. 


LIBERATION IS IDENTICAL WITH THE SELF 
[ 29 | 
~ A g 
कूटस्थनित्येव तु सुक्तिरेषा विद्याफलत्वादिह यद्यदेवम्‌ | 
तत्तत्तथा दृष्टमशेषमेव यथा हि शुकत्या'दिपदार्थसंबितू ॥ 


Liberation is certainly immutable always, because 15 
the result of knowledge. Whichever is so (that is, the 
result of knowledge) is seen to be of such a nature (that 15, 
immutable) like the consciousness delimited by shell, etc- 


ies : ०दिनिविषएटसंचित्‌ — M.. 
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1] 
अवध्यमानो ae संविदं तत्संबन्थि AWARE: | 
4 gemi "EISE UN E 


Without corn preh en ding the consc SS a kei 
know the factors relating to it (that is, qd pu e 
tion and destruction). Similarly the £ a s a e 
known, if consciousness 1$ comprehended; d 


iousncss is known it becomes an object and (hence) 
consciousne 


2 Hj 
ceases to be consciousness! य यप 


Y 
1. ०स्तुन्यविशिष्टखंवित्‌ — Ba. 
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1. If consciousness becomes an object of knowledge, then it is 


analogous to jar, etc., and it ceases to be consciousness . 


[ 32 | 


XE ° कुत = ws S 
जन्या न मुक्तिघटते कुतश्रिद्विद्याफलत्वादिति पूव हेतोः | 
यद्यद्धि जन्यं जगति प्रसिद्ध तत्तन्न विद्याफल मम्बरादि ॥ 
It is not reasonable to hold that liberation is produced. 
Why so? (It is) because of the aforementioned probans, 
namely, it is the result of knowledge. In ordinary experience, 


whichever is known to be produced is not the result of 
knowledge, like ether, etc. 


[33] 


मोक्ष'खरूपो बिफलक्रियोऽसौ विद्याफलत्वादिह यद्यदेवम्‌ | 
~ A EN 
तत्तत्तथा दृष्टमशेषमेव यथैव रज्ज्वादितमोनिवत्तिः ॥ 
As liberation which is of the nature of the self is the 
result of knowledge it is not attainable by action. Which- 
ever is so (that is, the result of knowledge) is seen to be of 


such a nature (that is, not attainable by action), like the 
annihilation of nescience abiding in rope, etc. 


[34] 
सायुज्यादि विवादगोचरपदं निश्रेयसं नो भवेत 
कायेत्वादिह यद्यदीदृरमदो निश्रेयसं नेक्षितम्‌ | 
यह त्कुड्यघटादि ताहृशमिदं तस्मादिदं alex 
युक्त कल्पयितं न तद्विसृरां ताइडःन दृं यतः॥ 


Intimate association (with the Lord) which is the sub- 
ject of controversy cannot be the highest human goal (that 


1. ०»मध्वरादि — P.. 
2. ०स्वरूपे I 125. 
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is, liberation) because it is produced. In ordinary experi- 
ence, whichever is so (that is, produced) is not seen to be 
the highest human goal, like wall, pot, etc. Intimate associa- 
tion is produced and hence it cannot be the highest human 
goal. As a product is not seen to be of highest goal, it 
is not reasonable to assume that intimate association (being 
a product) is different (that is, it is the highest goal). 


L35] 


सदसदुड्भवनं न विमुक्तता सदसदुद्भवनानुपपत्तितः | 
San AS . SN 

सदसतोनेशनं न विमुक्तता सदसतोनश नानुपपत्तितः ॥ 

Liberation is not the rise of an existent or a non- 
existent entity; for the rise of the existent and the non- 
existent entity is unreasonable. (Similarly) the annihila- 
tion ofan existent or a non-existent entity is not liberation; 
for the annihilation of the existent and non-existent entity 
is unreasonable. 


[36] 
न च तमोमयजन्म विमुक्तता नहि तदिष्टमनिष्टतरं हि तत्‌ । 
न खलु कल्पितजन्म बिसुक्ततां समुपगच्छति तद्वितथं यतः ॥ 


Liberation is not the rise of an indeterminable entity; 
for it is unacceptable and indeed more undesirable. As 
the rise of the indeterminable object is indeterminable, 
liberation (being real) is not accepted to be the rise of an 


indeterminable entity. 
[37 | 
अथ तमोमयविश्वविकल्पना विलयनात्मकमभ्युपगम्यते | 
° ° e 
सकलदूषणजातबिवर्जितं तदिह मोक्षपदं न निवायते ॥ 


Or, if it is accepted that liberation consists in the 
annihilation of the appearance of the indeterminable uni- 
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verse, then this view is free from any defect and (hence) 
it Is not objected. 


THE CONGEPT OF JIVANMUKTI 
[38] 


सम्यग्ज्ञानविभावसुः सकलमेवाज्ञानतत्संभवं 

सद्यो वस्तुबलप्रवतेनमरुद्ठ यापारसंदीपितः | 
निळेपेन हि दन्दहीति न मनागप्यस्य रूपान्तरे 

संसारस्य शिनष्टि तेन fags: सद्यो afer ॥ 


The fire in the form of the true knowledge of the self, 
set ablaze by the function of the moving wind, namely, the 
strength of the self, completely annihilates at once the 
nescience and its products. No other form of worldly 
existence remains in the least. Hence it is certain that one 
who has realized the self (is dissociated from his body 
and attains immediate liberation. 


In this verse Sarvajliàtman sets forth the view that one who has 
realized the self is immediately dissociated from his body and attains 
liberation. He holds that the scripture dealing with liberation while 
embodied is merely recommendatory. 


For details see Introduction, pp. 138-140. 


[ 39 ] 


जीवन्मुक्तिप्रत्ययं शास्त्रजातं जीवन्मुक्ते कल्पिते योजनीयम्‌ | 
तावन्मात्रेणाथबत्त्वोपपत्तेः सयो मुक्तिः सम्यगेतस्य हेतोः ॥ 


The Upanisadic texts propounding the liberation while 
embodied, are to be understood as treating of one who 1S 
fancied as liberated while embodied. And, by this alone 
the Upanisadic texts become fruitful. On this basis, 

immediate liberation alone is reasonable. 
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[40] 
agi बिठ्ठद्रोचरं योजनोयं तस्याविद्याले शाक्त्वोपपत्तेः | 
तस्याभीष्टा निनिमित्ता निवृत्तियेह्ठा विद्यासंततिहेतु लेशम ॥ 


Or else, the scripture (dealing with liberation while 
embodied) is to be understood as treating of one who has 
realized the self. And, it is reasonable that the trace of 
nescience persists in his case. The trace of nescience is 
annihilated without a cause. Or else, the realization of the 
self which continues annihilates the trace (of nescince). 


[41] 
^ 2 SNO Sy z q 
shag क्तिव्यापुतेः प्रापको यस्तस्याविद्यालेशगन्धादिभाषा | 
Q ~ 

नाबिद्याया नापि भागस्य तम्यास्तस्मिन्‌ पक्षे दुघटत्वाद्रिमुक्तः ॥ 

The cause which accounts for the function of one wh 
is liberated while living, and which is termed ‘trace of 
nescience’, ‘tinge of nescience’, etc., is neither nescience 


nor its part. For, in either of the views liberation after the 
final fall of the body would be incompatible. 


[42] 


गन्धच्छायालेशसंस्कारभाषा विज्ञातव्या भाष्यकारीयतन्तर | 

पो QUE Ne बुद्ध » J 
स्वाविद्याया बाधितायाः ‘sda: पोर्वापर्येणाथेमालोच्य Seul ॥ 
e earlier and the later portion (of 
it should be understood that in the 


bhásya, (the persistence of) the knowledge of OA SNAGE 
ted nescience alone is termed ‘trace (of nesciencc) , ‘sha ow 
1 D "e. 
(of nescience)' ‘tinge (of nescience), and ‘impression 
, 


(of nescience)’. 


By considering th 
छात्र Sankara's bhasya), 


The Bhzgya text kept in view in this verse is as follows : 


du क er EB 
1. लेशः = Tiss ता Bs. 


2. मुक्तव्यापृतेः — P: 3. प्रतीतेः MT, P. 
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badhitamapi tu mithyaj nnam dvicandrajndnavat 
sarisküravasat karcitkalamanuvartate eva, BSB, IV, i, 15. 


The view expressed in this verse is based on BSB, IV, i, 15. 
[ 43 ] 


जीवन्मुक्तिस्तावदस्ति प्रतीतेद्रेतच्छाया तत्र चास्ति प्रतीतेः | 
वैतच्छाया रक्षणायारित लेशस्तस्मिन्नर्थे eng: प्रमाणम्‌ ॥ 


The state of liberation while embodied is (admitted) 
because it is experienced. And as the shadow of duality 
is experienced, it is also accepted. And the trace of nes- 
cience is upheld to account for the shadow of duality. And 
these views are based on one’s experience. 

The view expressed in this verse is based on BSB, IV, i, 15. 


vide: the Bhasya text: 


api ca naivütra vivaditavyam brahmavida kamcitkalam śarīrańı dhriyate 
na và dhriyate iti. katham hi ekasya svahrdayapratyayam — brahmavedanam 
dehadhüraiam ca aparena pratikseptum sakyeta. 


[ 44 ] 
ब्रह्मात्मत्वं सान्तरायं FRAT बोधोत्पत्तौ ध्वस्तमोहान्तरायम्‌ | 
FTAA हतलेशानुवृत्तेः प्रसक्षत्वान्मोहलेशोऽभ्युपेयः ॥ 
The self is veiled by nescience before (its realization). 
And when it is realized, it becomes free from the interven- 


tion of nescience. Even then, the trace of nescience should 


be admitted, because it is experienced that the trace of 
duality continues (to exist). 


[45 ] 
>> D QE. m EN 
तस्माञ्जीवन्मुक्तरूपेण विद्वानारब्धानां कमंणां inre | 
स्थित्वा भोगं ध्वान्तगन्धप्रसूतं भुक्‍त्वात्यन्त॑ याति केवल्यमन्ते ॥ 


1. या चास्ति लेशप्रतीतेः — P.. 
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n order to experience the result of the tructified deeds, 
mystic remains embodied though liberated. And alter 


z compeletely experienced the result which is the out- 
come of the trace of nescience, he attains final liberation 


s liberation after the falling off of the body). 
[ 46 ] 

a प्रधानमसृताक्षरं हरः क्षरात्मानाबीशते देब एकः । 

तस्यासिध्यानायोजनाच्तत्त्वभावात्‌ भूयश्चान्ते विश्वमायानिवृत्तिः ॥ 


The nescience is mutable. ‘The one, self-luminous 
self (when reflected in nescience) is God and it is immut- 
able and immortal and it controls the nescience and the 
individual souls. By meditating, reasoning and (then, rea- 
lizing the self, the illusory universe is annihilated. Nescience 
in its entirety is annihilated after experiencing the result 


of the fructified deeds. 
This verse is from Svet., I, 10. 


For details see Introduction, PP. 143-4. 


ES AND OF GODS NOT 


THE PATH OF MAN 
HE LIBERATED SOUL 


INTENDED FOR T 
[47 ] 
तिव 
, श्रतिभ्यस्तेषामे'षा नाचिराधा गतिवेः | 


ब्रह्मादीनामस्ति मुक्ति षा नाचि 
संबन्धित्वं नैषितव्यं भवद्भिः ॥ 


९ 
तस्मादस्या निगुणब्रह्मविद्या 
From. the scripture it is known that Hiranyagarbha 

and others attain liberation. But as they do not have the 
, the latter should 


- th of gods (and of manes) 
em के by you (the Pürvapaksin) to the knowledge 


of the attributeless self. 


1. मेषां — P.. 
87 
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If it is urged that one who is liberated attains liberation only after 
reaching the other world by proceeding in the path of gods, then 


this contention is refuted in this verse. 


The path of gods and that of manes are referred to in the BA.G. 
VIII, 24-5. 


[ 48 | 
प्राणोत्कान्तिनास्ति मूधन्ययेषां नाड्या तस्माद्यत्र यन्नैव विद्या | 
qa स्थान्मुक्तिरित्यभ्युपेयं गत्युत्कान्ती तेन Bara ॥ 


The vital airs (of one who has realized the self) do not 
pass out through the vein in the head. Hence it should be 
held that where one realizes the self, there one attains 
liberation, And going to the other world and the departure 
of the vital airs are applicable (only) to (one who has) the 
other knowledge (that is, the knowledge of the conditioned 
self.) 


KARMA — ONLY A PROXIMATE MEANS 
TO KNOWLEDGE 


[ 49 ] 
देवादीनां नास्ति कर्माधिकारो विद्या ast केवला मुक्तिहेतुः | 
पारंपयोत्‌ कमणा' सुक्तहेतोबिद्याडुत्वं सवेवर्णाश्रमाणाम्‌ ॥ 


The divine beings have no competence for the religious 
rites and (hence) knowledge alone is the cause of their 
liberation. For this reason, rites pertaining to all classes 
and stages of life are (only) indirect aid to (the) knowledge 
(of the self). 


If religious rites are admitted to be the direct means of the 
knowledge of the self then it amounts to saying that the divine beings 
who are not competent to perform religious rites cannot attain the 
knowledge of the self. Since it is known from the scriptural texts 


1. maa हेतोः — Pa. 
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that they also attain the knowledge of the self, it follows that religious 


rites are only indirect aid to the knowledge of the self. 
[ 50] 
v^ 4 d S : ९ 
पारंपय शुडिहेतुत्वहेतोयज्ञादीनां श्रूयते स्मयते च | 
N 
e e al = Se Eo " 
साक्षादेषां सोक्षहेतुत्वमेवसन्वबिच्छन्तो;प्यागसान्ञ प्रतीमः ॥ 
It is known from the Sruti' and the smrti passage’ that 
sacrifices, etc., in view of their purifying character, are the 
indirect means to (liberation). Thus, when we carefully 


examine, we do not know from the scripture that sacrifices, 
etc., are the direct means to liberation. 


1. vide: Brh. IV, iv, 22. 
9. vide: Bh. G., VI, 3. 


[51] 
इति बहश्रतमाषितमुच्चकेः श्रतिशिरोबचनानुगतं महत्‌ | 


ससुपदिष्टमिदं कृपया सया प्रियसतीव हितं च सुसक्षबे ॥ 


f which is set forth inthe Upanisads, 
$ri Sankara and which is highly bliss- 
nstructed out of compassion to 


The -absolute sel 
which is explained by | 
ful and beneficial, has been 1 
you - the aspirant. 
sitam: bahusrutah - bhagavan bhigpakirah, TB. 


bahusrutabha 
AISE OF KNOWLEDGE OF THE SELF 
[52] 
एवं समन्वयविरोधनिरासविद्या- 
` निष्पत्तिसाधनफलानि सुरोः क्रमेण । 
fara वेदफलमात्मनि सवेमेव | 
पश्यन्न॒वाच कृतकृत्यमतिः स शिष्यः ॥ 


y from the preceptor, the 
removal of conflict (of the 


IN PR 


Thus knowing successivel 
import of the Upanisads, the 
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Upanisadic teaching with perception), the means to the 
rise of knowledge and the result of knowledge, and experi- 
encing in himself the result of the knowledge (that is, the 
identity of the inner self and the supreme self), the disciple 


with a feeling having attained the one to be achieved, 
says as follows. 


[53] 
विद्याविग्रहमग्रहेण पिहितं प्रत्यञ्चमुचेस्तरा- 
मुत्कृष्योत्तमपूरुष सुनिधिया सुञ्जादिषीकामिव | 
कोशात्कारणकार्यरूपविकृतात पश्यामि निःसं शयं 
कासीदस्ति भविष्यति क नु गतः संसारदुःखोदधिः ॥ 


I certainly experience the absolute self which is inward, 
concealed by nescience, and of the nature of consciousness, 
by differenting it, like reeds from the sedge,' with the 
intellect whetted by reasoning, etc., from nescience and the 
(five) sheaths which are its modifications. (Now) where 
did the ocean of misery in the form of transmigration exist, 
where is it present, where willit exist and where has it gone? 


J]. vide: Kath., IT, iii, 17. 
[ 54] 
quur चित्रमिव adie द्वितीयं 
तिष्ठामि निष्कलचिदेकवपुष्यनन्ते | 
आत्मानमह॒यमनन्तसुखेकरूपं 
पश्यामि दग्धरशनामिव च प्रपञ्चम्‌ ॥ 


I perceive all the phenomenal elements as if they are 2 
mere picture, And I stand firm on the partless, unitary, 
and absolute consciousness. I experience the self which 1S 
absolute, unconditioned, and of the nature of bliss, and I 
perceive the universe as if it is a burnt rope. 


— ONO CE, th 2 


1. पुष्कल — Ps. 
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[55] 
A 
अद्वेतमप्यनुभवामि करस्थबिख्व- 
तुल्य शरीरमहिनिल्वयनीव' वीक्षे | 
एवं च जीवनमिव प्रतिभासमानं 
निश्रेयसाधिगमनं च मम प्रसिद्वम्‌ ॥ 


I experience the absolute (reality as clearly) as a bilva 
fruit placed in one’s palm; and I perceive my body to be 
the slough of a snake. Hence the appearance of my 
embodied nature and my attainment of liberation are 
established. 


l. vide: Brh, IV, iv, 7. 
nisreyasadhigamanam : 


The reading found in the printed texts and manuscripts is 
nisreyaso’dhigamanam or niSreyaso nigamanam. But, according to the 
Pünini-sütra - acaturavicatura, etc., | V, iv, 77 ] the correct grammatical 


reading appears to be nisreyasadhigamanam. 
[56]. 
अद्वैतबाधकमभून्मम यद्‌ द्वितीय- 
मट्वैतमस्य बत बाध'कमद्य जातम्‌ | 
मोहाद्‌ द्वितीयमपबाधकमस्य विद्या- 
सामर्थ्यतो द्वयनिबह॑णमद्वितीयम्‌ ॥ 


Alas! The (experience of the) absolute (self) has now 
become the sublating factor of the phenomenal elements 
which were once the sublating factors (of the experience) 
of the absolute self. Owing to avidyà, the phenomenal 
elements are the sublating factors ofthe (experience of the) 


1. ad — M. 2 प्रतिभासनं च — M.. 
3. कमेव — B, Be. 
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absolute self. And the absolute self, on the strength of its 
knowledge, annihilates the phenomenal elements. 


[57] 
आश्चयेमद्य मम भाति कथं द्वितीयं 
नित्ये निरस्तःनिखिलारिवचित्प्रकाशे | 
आसीत्पुरेति किमिमाः श्रुतयो न पूर्व 
येन द्वितीयमभवत्तिमिरप्रसूतम ॥ 


It is a wonder how duality previously appeared in the 
self-luminous consciousness which is free from any defect 
and which is eternal. Perhaps the Upanisadic texts were 
not studied before; and, because of that there was the 
appearance of duality brought about by avidyd. 


[ 58] 
त्वत्पादपडूजसमाश्रयणं विना मे 
सन्नप्यसन्निव परः पुरुषः पुरासीत्‌ | 
त्वत्पादपद्ययुगलाश्रयणादिदानों 
नासीन्न चास्ति न भविष्यति भेदबुद्धिः ॥ 


Before serving your lotus-feet, the supreme self though 
existing appeared as not existing. Now after serving your 
lotus-feet, the cognition of duality neither existed, nor 
exists, nor shall exist. 


[ 59 ] 
यस्माल्कूपापरवशो मम दुश्चिकित्सं 
संसाररोगमपनेतुमसि प्रवृत्तः | 
त्वत्पादपड्ड/ःजरजःशिरसा द॒धान- 
स्त्वामशरीरपतनादहमभ्युपासे ॥ 


1. सकलाशिव — T.. 
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Since you have undertaken to remove my disease in 
the form of transmigration which is hard to cure, I shall 
worship you until the final fall of my body, by bearing the 
dust of your lotus feet on my head. 


PURPOSE OF THE GOMPOSITION OF THIS 
TREATISE 
( 60 ] 
संक्षेपशारीरकमेवमेतत्‌ कृतं परिबाजकसुक्तिहेतुः | 
गुरुप्रसादात्परिलभ्य तत्त्वं त्रयीशिरस्तत्त्वनिवेदनाय ॥ 
This abridged treatise on the nature of the embodied 
soul (the Samksepasüriraka), whose study is the cause of 
liberation of the ascetics, is composed in order to expound 


the import of the Upanisads, after knowing the truth 
through the grace of the preceptor. 


DEDICATION TO GOD 
[61] 

अविरळपदपडङक्तिः पद्मनाभस्य पुण्या 

चरणकमळघूलिग्राहिणी भारतीयम्‌ | 
घनतरमुपघातं श्रेयसः ATA 

S ŞT * 
सुरसरिदिव सदयो ag माड़ल्यहितुः ॥ 
iti ic tains the words 

his sacred composition which contains t 
weighty e. which bears the grace of the dust of 
the TA feet of Lord Padmanabha and which gives rise to 


auspiciousness, immediately remove, like the bos the 
impediments to prosperity of those who are wedded to the 


Vedantic study. 


Let t 


aviralapadapanktth ~ gambhirarthapadaorndaketyarthah, TB. 
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[62] 


्ीदेवेश्वरपादपङ्कजरजस्संपर्कपूताइायः 
स्ज्ञात्मणिराङ्कितो मुनिवरः संक्षेपशारीरकम्‌ | 

चक्रे सञ्जनबुडिवधेनमिदं राजन्यवंश्ये नुपे 
श्रीमत्यक्षतशासने मनुकुलादित्ये सुवं शासति ॥ 


When the Ksatriya king who shone like the sun of the 
race of Manu, who was possessed of glory and who was 
having supreme sovereignty over the earth was ruling, the 
ascetic by name Sarvajfiatman, whose mind was purified by 
the contact of the dust of the lotus feet of Sri Suresvara, 
composed the treatise Samksepa$árirakam to develop the 
knowledge of the pious men. 


[ 63 ] 
भुजड़माड़शायिने विहड़माड़गामिने | 
तरड़माड़भेदिने नमो रथाडुधारिणे ॥ 


Salutations to Lord Visnu, who is reposing on the 
7 of the serpent Adisesa, who rides on Garuda, who 
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INDEX OF QUOTATIONS IN THE TEXT 


Verse Source 
अज्ञानेनावृतं II, 110 Bh. G., V, 15. 
अथातो ब्रह्मजिज्ञासा 1, 78 BS T my 
«qukm प्रमाणम्‌ 7, 284 Prakaranapaiicika, 
p. 42. 
अर्थस्य सूलं IIT, 366 Mahabharata 
अहे HATTA II, 31 Pünini-sütra, 
III, iti, 169. 
अशव्दमस्पश III, 292 Kath., I, iii, 15. 
अस्थलमनणु I, 254, 256 Brh., 111, viii, 8. 
3 263, 264 
अहं ब्रह्मास्मि I, 293 Brh., I, iv, 10. 
एको देवः IIT, 183 Svet., VI, 11. 
एकः शत्रुः J, 321 Mahabharata 
एवं न वा अरे IIT, 168 Brh., I, iv, Do 
औत्पत्तिकस्तु II, 48 Jaimini-sitra, I, i, 5. 
कामादीतरत्र त्रच MI, ! 77 BS, IIT, iii, 39. 
किं ते धनेन III, 365 Mahabharata 
क्षरं प्रधानं IV, 46 Svet., I, 10. 
ज्ञात्वा देवं IIT, 155 Svet., I, 11. 
ज्ञानात्मकस्य II, 186 Tis ERU "S 
ज्ञानेन तु uL 110 Bh. G., V., 16. 
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160, 225, 
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5 ; | 
Tr V.Chand., VI, viii, 7. 
, , , | 
| 


ITI, 40, 
159, 299 | 


I, 261 BS, TT 4, 
1, 354 Sabarabhàsya, IT, 1 ilk 
I, 513 Taitt., III, 1. 
1, 216 Panini-sittra, II, 

। iii, 46. 
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MMS 7 2010 suira, IIT, i, 7. 
338, 339 


III, 185 Svet., VI, 9. 
III, 184 Svet., VI, 8. 
I, 40 Adhydsa-bhasya 


III, 296 — Sathyüyaniyopani- 


sad, 4. 
II, 110 Bh. G., VII, 25. 
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| Bri, II, iii, 6. 
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Brh., IV, iv, 19. 


36. पोर्वापये पूवंदौबंल्यं 


37. बहु स्यां प्रजायेय 


38. ब्रह्म पुच्छं 
39. ब्रह्म स्वयंभु 
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41. भूत भव्याय 


42. भोक्ता भोग्यं 
43. भोक्त्रापत्तेः 
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49. यो यागं 

50. विजज्ञो 

51. वेदान्तविज्ञान 

59. श्रद्धत्स्व सौम्य 

53. सत्यं ज्ञानमनन्तं ब्रह्म 
54. सत्संप्रयोगे 


55. सरवंधर्मोपपत्तेश्च 
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III, iv, 40. 
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II 


INDEX OF THE VIEWS OF OTHER AUTHORS 
REFERRED TO AND IMPLIED IN THF TEXT E 
OF THE SAMKSEPASARIRAKA 
l. Padmapada 


(1) शुक्तिकेयं इत्येव निराकाङ्क्षं वाक्यं नेदं रजतमित्यनुवादः | 


See Paiicapadikd, p. 167, and SS, I, 257-8. 


2. Suresvara 


(1) प्रत्यकत्वाद्तिसूछमत्वादात्मदश्यनुशीलनात्‌ | 
अतो वृत्तिविहायान्या ह्यहंवृत्त्योपलक्ष्यते ॥ 


See Naiskarmyasiddhi, 11, 55, and SS, I, 170. 
(2) कूटस्थवोधः प्रत्यक्त्वमनिमित्तं सदात्मनः | 
बोद्धताहंतयोहेतुस्ताभ्यां तेनोपलक्ष्यते ॥ 
See Naiskarmyasiddhi, ITI, 11, and SS, I, 190. 
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अधिष्ठान substrate l 32 
अध्यसन supermpos p SE 
अनन्यमान self-luminous Ns 
अनिवचनीय indeterminable I, 128 
अनुभव self which is ot 

nature of experience I, 122 
अन्तर difference 1. 198 
अपनीति removal I, 166 
अपवगं knowledge of 

the self II, 328 
ATZA contradicted I, 432 
अवोध nescience I, 27 
अभिदा non-difference I, 230 
I, 382, 3 


श्रभिद्विति expression 


the maxim of halt- 


अधजरतीय कजा 
way house J, 391 
अबकर conflict IH, 131 


अविक्रिय immutable 1, 1 
अव्युत्पत्ति nescience II, 224 
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अहिनिल्वंयनी 
आधार 

आधि 
आनकदुन्दुभि 
आलम्बन 
आवरणशक्ति 
आशय 
इतरेतराधयसन 


इषीका 
उदक 
उपचार 
उल्सुक 
ऊर्णनाभ 
ऊषरभू 
एकल 
औदासीन्य 
कारक 
कृशानु 
रन्ध 
गुणवाद 


ग्रह 

घटना 
चिदात्मन्‌ 
च्रेत्य 


छाया 
तीथं 
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slough of a snake 
locus 

limiting adjunct 
Vasudeva 

object 

power of veiling 


mind 


mutual superimposi- 


tion 
reed 
later 
worldly usage 
fire- brand 
spider 
barren land 
unassisted, single 
abstinence 
productive factor 
fire 
trace 


recommendatory 
text 


Sense-organ 
relation 
conscious self 


phenomenal 
element 


shadow (trace) 


preceptor 


IV, 55 
I, 32 
II, 161 
III, 265 
I, 340 
I, 20 
IV, 62 


1,307 
IV, 53 
I, 498 

I, 39, 40 
II, 160 
I, 545 
II, 115 
III, 258 
I, 76, 79, 415 
L 127 

I, 119 
IV, 42 


III, 284 
II, 125 

I, 382, 384 
I, 29 


I, 37, 38 
IV, 42 
I, 92 
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दूरेत्यता 
इतिहरि 
दौवारिक 
घासन्‌ 
धिषणा 
द्युसणि 
नियोग 


निवन्ध 


निश्चित्क 


701 
incompatibility 
dog 
operating condition 
state 
knowledge 
sun 
mandate 


attachment to 
worldly object 


devoid of conscious- 
ness 


import 
natural 


self 


exclusion 
well-known 
proof 

deep sleep state 
speech 

sense of the root 


I, 103 

IV, 20 

Tiley 

II, 127 

I, 14; II, 115 
III, 34 

I, 424 


IIT, 56 


II, 71 

1, 491 

II, 49 

1, 485, 550 
1, 405 

IT, 99 

1, 101, 111 
1,23 

1, 356 


{ 
1, 3/ 


] = f 


Lon 
a 
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qure immodesty 
व्यतिषक्त बुद्धि 
 व्यध्वन्‌ interval 

शवल blend 

शाकटिक driver 

शवसन air 

aaga association 

सन्ध्य dream (state) 
संविद्‌ knowledge, 

consciousness 

सायुज्य intimate relation 
सोच one’s own 
स्थायिन्‌ permanent being 
स्थेमन्‌ permanence 


11, 215 


knowledge of relation I, 374, 375 


III, 359 

I, 326,329, 339 
III, 47 

III, 166 

11, 179 
Doo aL eho 


I, 53 
IV, 34 
I, 170 
II, 69 
I, 48 
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अकायेस्वरूपस्य कायत्वमिष्ट I 247 
aranma कृतनिष्फलता 111 30 
अक्षव्य क्तिविप्रतीत्यास्पदत्बं 71 
अखण्डमेवाद्वयमात्मतत््व 11 97 
अखण्डवाक्यारथेम नुत्रजन्ती II 96 
sir क्षिप्तो ह्युल्सुकेन प्रदेश 11 161 
अचतुर्गुणशौचवारणात्‌ 1 8l 
अजडकारणभावनिवन्धनं 1 325 
अश्षस्ताचत्प्रत्यगात्माऽहमञ्ञः 11 139 
अज्ञातताऽपि घटडतेऽत्र 1 316 
अज्ञातत्वे यानवोचाम दोषान्‌ 11 
अज्ञातमर्थमववोधयतः प्रमायां 1 113 
अज्ञातमर्थभववोधयदेव मान 11 
अन्ञातमर्थमववोधयिंतुं न शक्त! 
अज्ञानकल्पितमनिवंचनीय- 

मस्मिन्‌ 
अन्ञानकल्पितमनिवंचनीयमिष्टं 
अन्ञानतञ्जघटना चिदधिक्रि 

यायां 
अज्ञानतज्ञमखिलं जगत्‌ 
अज्ञानतञ्जमतिद्दीनतया 

aya I 127 
अज्ञानदाह इति नैकपदं 1४ 22 
अज्ञाननाशपदमत्र हि ger 1 215 


अज्ञानमप्यविदुषो5स्य I 91 
89 


I 336 
118 


I 555 
II 185 


अज्ञानमत्र यदि नाज्ञभवात्‌ 111 122 
अज्ञानमप्यसदभावतया 
प्रसिद्धेः I 121 


अज्ञानमस्ति सकलं हि 111 133 
अज्ञानमात्मविषयं भवहेतुभूतं 1 303 
अज्ञानमावरणमावरणं च 


माया III 108 
अज्ञानमित्यजडवोधतिरस्कि- 
यात्मा 1 317 


अज्ञानमेव च भविष्यति 111 94 
अज्ञानमेव g तदाऽवगत III 121 
अज्ञानवजिततया परमेश्व- 


रो५सी II 183 
अज्ञानसंशयविपययरूप- 
काणि III 343 


अज्ञानात्मकवस्तु नाश्रयतया 11 209 
अज्ञानानि वहून्यसंख्यवपुषः11 133 
अज्ञानि ब्रह्म जीवो भवति II 164 
अज्ञानि व्रह्मवुद्धीरनुसरति 


ततः II 136 
अज्ञानित्वं जीवभावो न 
तदा II 206 


अज्ञानित्व॑ mamas 11 196 
अज्ञानित्वं ब्रह्मणो जीवता 


चेत्‌ II 195 
अज्ञानिनो भवति मोहविज- 
fua तत्‌ II 191 


अज्ञानिनो भवति दुःखमनेन 11 173 
अक्षानं जडशक्तिमात्रवपुघा 11 165 
अज्ञानं जडशक्तिमात्रवपुषा LIT 99 
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अज्ञानं सकलभ्रमोद्भवन 11 132 अथ यद्य॒पक्रमणमल्पमपि II 

अज्ञो विनश्यति पुमानतिमूढः अथवा चितिरेव केवला IV 
भावात्‌ I 268 अथवा चितिवत्प्रतीयतां III 


अज्ञोऽहमित्यचगतिनं परस्य 11 178 
अतोऽनपोह्मेब च dwell 94 
अतो विरोधस्य निराससिद्ध्ये]] 98 
अतो न gare विद्यते I 448 
अतः परत्वं श्रवणस्य तुल्य 111 187 
अतः प्रसज्यप्रतिषेधसंभवात्‌ 1 445 
अत्यन्ताुपलब्धवस्तुनि 111 257 


अत्राप्यसौ डतिहरिः पशुरित्यः 
खण्डः IV 


अत्राह यद्यपि किमप्युपनेयमत्र 1 125 


23 


अत्राह वाच्यशबलान्वित- 


वस्तुनोयं I 202 
अत्राह स्वयमहं मम 
रूपमीक्षे il ७७ 
अत्रैव जन्मनि भवेदपवगं- 
दायि III 349 
अत्रेच वस्तुनि ee व्यवतिष्ट- 
मानः II 193 
अत्रोच्यते न खलु बेद शिरांसि 
सुक्त्वा ky 7 
अथ कलञ्जपदाथंगभक्षणं 1 418 
_ अथ केनचिदात्मनेकता I 168 
अथ तदीययोगनिवतंनं I 419 
अथ तमोमयविश्वविकल्पना ७ 37 
अथ यद्युपक्रमणमल्पतरं 11 121 


अथवाऽनुवादमुपलभ्य ततः I 
अथवा मितियोग्यताऽस्तिता I 
अथ शब्द्सूचितमुसक्षरिमं 11 
अथवा स तत्र परमात्ममतिः111 
अहष्टदोषं परिहृत्य शंसतः 1 
अद्याप्यवान्तरवचःपरिणाम- 


वोध IH 
agaa धकमभून्मम यदू- 
ह्वितीय- IV 


अद्वेतमप्यनुभवामि करस्थ- 
विल्ब IV 
अद्वेतमात्मपदमाहुरनन्यमानं 1 
अद्वेतीकरणं निषधवचनादुत्पन्न- 
बुद्धेरपि I 
agas प्रत्यगर्थोषस्ति तद्वत्‌ 1 
AC ` R [भ ` 
अद्वैत परिशोधितं भगवतो 


विष्णोः I 2 


अधमसध्यमशुद्विनिरूपणे III 
अधिकारिणं च विषयं च 

विना II 
अधिष्ठाच्धिष्ठयभावेन योनि- I 


अधिष्ठानमाधारमात्रं यदि 
स्यात्‌ 


e > 
अध्यक्षणोचरमनथमवेमि 
वाक्यं II 
अध्यस्तमल्पवपुरस्य न I 
अध्यस्तमेव हि परिस्फुरति 
EGRI 
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अध्यात्ममेवमधिभूतमथाधि- 
34 IH 
अनधिका रिणि शुद्धचिदात्मके I 
अनधिकारितया हणवस्थिता I 
अनववुद्धमतः श्रृतिमस्तकेः 1 
अनादिवुद्धव्यवहारलक्षण 111 
अनाधजग्येश्व निवत्तिनिष्ठा I 
अनाद्यविद्यापटनेत्रवन्धनं I 
अनुपपत्तिवलेन विधेस्तयोः 1 
अनुभूति युकत्यनुमितित्रितया I 
अनुसानमागमविरूद्भमिदं 11 


अनुवद्द्दिभेव वाक्यमर्थात्‌ 1 
अनृतजडविभक्त दुःखलुच्छा- 
सहनवपुः I 


अनतजडबिरोधिरूपमन्त- 1 
अन्तरङ्गवददिरङ्गखाधने 111 


अन्तरङ्गमपवगंकाङक्षिभिः 11] ` 


अन्तगुणा भगवती 
पर्देवतेति IH 


अन्यदेव यदि कारणं भवेत्‌ 1 ॐ 


अन्यस्य विश्रमकरी पुरुषस्य! 11 

अन्ये पुनविधिवचोजनितात्म- 
बुद्धि ग 

अन्ये वदन्ति निरुपाधिनियोग- 


Rd I 


अपरोक्षरूपविषयश्रमधी- 1 
अपि च कतुंरनुस्मरणं भवेत्‌ IIT 
अपि च किंचिदपि प्रतिः 
पादकं III 
अपि तु वैदिकवाङ्मनः 
सातिगा IH 
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अपि च परमहंसस्त्यक्तसर्ये- 


षणः सन्‌ IV 
अपि च पुरुषकर्मोद्‌भूतिका- 

नीन्द्रियाणि IIT 
अपि च प्रतिषेधचोदना I 


अपि च वन्धनहेतुतया श्रुतं! 
अपि च भाष्यकृदेव तदत्रवी- 1 
अपि च रूपितगोचरताविधे- I 
अपि च विश्वमनुप्रविवेश III 


अपि तु प्रतिषेधचोदना I 

अपि विशिष्टविधी aaar 
न्तरातू . I 

अपि च लौकिकमानवला- 
AATE, III 


अपुनरुक्त निषेध्यनिषेधकतत्‌ 11 
अपुनरुक्तपदानि विना यतः 111 
अप्पात्रमप्पात्रगतत्वमेच 111 
अवुध्यमानो न हि संविदं 
तत्‌ 

अवोधना शश्चितिरित्यमुष्मिन्‌ 1 
अत्राहमणाधमंगिरोनंञेष 1 
अभयं सनातनमनातुरधीः 11 


IV 


अभिचारकर्म विधयो हि यथा 11 
अभिदधाति करोति च 
लिङ्पदं ! 


अभिनयेन करिष्यति चेदयं 111 
अभिन्न एवैष पटः समीक्ष्यते 11 
अभिन्नता भिन्नतया विरुद्धा 111 
अभिन्नहेतुविषये समाने 1 
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अभिमतपशुपुत्रवष्टिनाक 1 392 असन्न कार्य गगनप्रखून- II 


अभिहितघटनाथ वान्विताना- 1 382 असन्निवृत्तिनं च सञ्चिवृत्तिः II 
amaa 1385 ofa त्ववस्तुविषयोप निषन्नि- 


अभिहितघरना न चो 


अभिहितघटना यदा तदानीं 1 384 षक्ति 
अभीष्टहेतुत्वलिङथंपृष्ठतः 1 440 अस्त्यस्म्यसीति च तिङन्त- 
ava निर्विकृतेरनेक- Il 66 पदानि सन्ति 

अदिनः सावयवस्य सत्यं 11 65 अस्त्यस्म्यसीति च पदं up 


अयमपि परमात्मा प्रत्यगात्म- 


स्वभावः 


अथस्य सूलं निकृतिः 


क्षमा च 


क्रिया 


I 


I 


V 21 अस्थूलादिवचोनिरस्तनिखिल- 
^ D 

अयं तु मायेति नःशब्द एव 11] 96 adatsa 

अर्थवादगतमभ्युपेयते 111 161 अस्थूलादिवचोनिषेधकतया 


भेदस्य संशोधनात्‌ 
III 366 अस्थूलादिवचः समुत्थित 


agad च कृत्यस्सरणम- 1 63 मतिर्नाकारमादास्यते 


अह कृत्यतृचश्च पाणि 


निवचः 11 51 अस्यैव तत्त्वविनित्रेदनशक्तिः 


अल्प रूपं बन्धनं प्रत्यगात्मा 1 50 भाजः 
अवरातिरातमेवापेक्ष्य पूर्वा- अहं प्रजायेय बहु स्वयं स्यां 
परत्व- III 247 
अवितथमिदमेवमेतत्‌ I 508 
A 
अविरलपदपडःक्तिः T 
पद्मनाभस्य पुण्या IV 61 
अविरुद्धविशेषणद्वयप्र भ- आकाडअःक्षादिविद्यते 


वत्वे$पि 


अव्युत्पत्ति बिश्रती भाति 


संवित्‌ 


I 167 योग्यतान्ता 
आकाङ्क्षितं भवति पूरण- 
II 214 शक्तियुक्त 


I 


I 


I 


॥ > 


II 


I 


अशब्द्मस्पशंमरूपमव्ययं III 299 आकाशादावस्तिता तावदेका I 
aga: प्रतिषेधशास्त्रतः 1 80 आकाशादी नित्यता तावदेका 1 
अखञ्जनिः सेत्युपवण्यमानं 111 202 आकाशादौ शुद्धता तावदेका 1 
असत्प्रसूतिने च arate: 11 109 आकाशादौ सत्यता तावदेका 1 


असदपि फलवत्ताएनुते 


युष्मदिच्छा 


आकारो Aasha नास्ति 
11 235 = यथा 
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एकाज्ञानविकल्पितं सकल- 11 170 
एका या प्रकृतिः समस्तजननी 1 510 
एकाहाहीनसत्रद्वयबिधि- 

विहिता I 64 
एकेन वाक्येन धियो विधानं I 458 
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एकः शत्रुने द्वितीयोऽस्ति शत्रुः D 321 
पतत्त्वंपद्‌ लक्ष्यवस्तु भवता 111 142 


एतत्समन्वयनिरूपणमेच- 

मस्मिन्‌ 1 563 
एतदप्यहमवेतुमुत्सहे iN ४ 
wake सोऽयमितिवाक्यमख- 

एड निष्ठ I 150 
एतस्माच्च न जाग्रतस्तव 

भवेत्‌ III 86 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


710 
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स्थितौ च I 353 . 
कार्यान्विता्थेविषया यदि 
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किच प्रमान्तरमपेक्ष्य गिरः 


प्रवत्तिः I 101 
किच प्रमान्तरमिहाभ्युपय- 

न्प्रतीचि I 111 
किंच प्रवत्तिविनिवृत्तिविहीन- 

चस्तु | I 112 
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'किचाज्ञान ब्रह्मणो ऽप्यस्ति 


नास्ती- II 155 
किंचानतद्वयमिहाध्यसिः 

acq- I 33 
किंचाप्रसिद्धमिदमत्र जगत्त्र- 

येऽपि I 120 
किचास्रायवचःप्रमेय- 

वलतः II 124 


किंचिज्शतास्य तमसावृतः 

नित्यदष्टे II 177 
किचेतत्कि बन्धमोक्षन्यवस्था]]1 216 
कि तु त्वंपद्लक्ष्यमथमधुना 111 59 
कि ते धनेन किसु बन्धुभिरेव 

वाते III 365 
कि द्वैतानुभवो विरोध- 


पदभाक्‌ II 219 
कि निरस्तसहकारिकारणा IV 2 
कि सप्रपञ्चमिद्‌मस्त्वथ वा 

समस्त- III 144 


कुड्यं गुहस्य सरसो5स्वुजमस्य- 
चख I 224 


कुरु परापरवाक्यविवेचन III 315 
कु्वेत्कारणपक्षमाश्रितवत १॥॥॥ D 
कूटस्थनित्यैव तु मुक्तिरेषा IV 29 
कृपणधीः परिणाममुदीक्षते 11 89 
कृपणमध्यमपक्वध्चियां 111 240 
क्रियानुप्रवेश विना प्रागभावः D 435 
क्रियापद घेदशिरःस्वपीष्यते 1 282 
क्वचिदभ्युपेत्य कथनं कुरुते 11 77 
क्षर प्रधानमम्ताक्षरं हरः IV 46 
क्षितिजलदहनानिलाम्वराणां I 496 
क्षितिजलदहनेषु तत्प्रदेशान्‌ I 497 
क्षीरस्य पूणं चषके facet III 64 
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खमपि खादति खण्डितः 
मीक्षते III 197 
JĮ 
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गुणतया हि पदानि 
परात्मनः III 325 


गुणतो गुणवत्तिरिष्यते I 172 
गुण क्षिपत्कारणमर्थवत्त्त III 212 
गुरूचरणसरोजसंनिधानादापिर 9 


गुरुशिष्यसंगतिरतो न 
भवेत्‌ II 36 


गोचत्सादौ मुक्तता तावदेका 1 283 
ग्राह्ग्राहकयोः स्थिरत्वगमनी!1 31 
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घ 


घट एव गच्छति नभस्त्व- 


चल III 

घटात्पटो भिन्न इतीष्यते यदि 
न्च 

चलने ह्यपाध्यभिमतस्य 

भवेत्‌ III 
चिच्छक्तिः परमेश्वरस्य 

विमला IIT 
चितिगतजडशक्तेराद्य इष्टो 

विवतंः III 
चितिभेदमभेदमेच वा IV 


चितिवस्तुवुद्धिजनकस्य ga 11 
चितिवस्तुनः स्वमहिमस्फुरणे 11 
चितिशक्तिवाधितवपुः II 
चित्रादिवदूभवति साधनजात- 
Hel III 
चित्रायागः पशुफल इति I 
चिद्वस्तुनश्चिति भवेत्तिमिरं 
तमिस्र I 
चेतसस्तु चितिमात्रशेषता 111 
Jaraa ठु तमस्वि तद 


प्रबुद्ध IT 
चैतन्यचस्तुविषयाश्रय एव 
मोहः III 
चैतन्यस्याज्ञानशक्तेरनादे- 11 
Si 
I 


जगत्कारणत्वं पुनयंच दष्ट 


713 
जगढुदयनिमित्तं चेतनं किंतु 
नाना I 499 
जगन्महिम्ना न जग- 
28 प्रसिद्धि III 231 
105 


31 
298 
252 

14 
101 


99 
168 


351 
332 


318 
345 


189 


13 
192 


531 


जडत्वहेतोन जगन्महिम्ना III 232 
जडप्रमाणस्य फलानिरूपणात[[] 113 


जडशक्तिमाघवपुषा II 166 
जडशक्तिरस्ति च परस्य 
विभोः III 44 


जडाथेसविन्नहि कुबंतः फलं 11 110 
जनयत्यसाविह qur वपुषा 11 229 
जनिमद्‌भवदेतञ्चेतना देव हेतोः 498 
जन्मादिलक्षणमिद्‌ जगतो 


यदुक्त I 538 
जन्मादिषडभावविकार- 
हीना IV 30 
जन्मान्तरेषु यदि साधनजात- 
माखीत्‌ III 361 
जन्या न मुक्तिघंटते कुतश्चित्‌ » 32 
I 191 


जहतीह च लक्षणा मता 
जाग्रत्स्वम्ञसुषुप्तिधर्मकमिदं 111 140 
जाग्रतस्वप्नखुषुप्तिमू्छिततन्‌- 111 139 


जाग्रदभूमी या प्रसिद्धे 

— III 105 
जाडयं जगत्यनुगंत खलु 

भावरूपं 1 322 
जातः सुतः सकलवंशविवध- 

ES I 359 


जानात्यथे लिङ्पदं गौणमाहुः 1 479 
जानात्यथे श्रेयसो हेतुभावः 1 480 
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जीवत्वमेव तु तदाश्रयमध्य- 


पाति III 
जीवन्सुक्तिगतो यदाह 

भगवान्‌ II 
जीवन्सुक्तिप्रत्ययं mersa IV 
जीवन्मुक्तिव्यापृतेः 

प्रापको यः IV 
जीवन्मुक्तिस्तावद्स्तिप्रतीतेः1 V 
जीवस्य का्यकरणाधिपते- 

रविद्या II 


जीव एते स्वप्रकाशखभावा II 
जीवाज्ञतावचनमेवमिदं 

समस्त II 
जीवाः सवे त्वां प्रति 

प्रस्फुरन्तः II 
जोवेशानजगद्विभागजननी II 


ञपत्युत्पत्त्योयंद्वदेवं प्रवत्तो 111 
ज्ञातेऽपि ताचति ततोऽनति- 
रिक्त- I 


ज्ञात्वा देव सवंपाशापहानिः1]1 
ज्ञानमस्ति खलु बाह्यगोचरं III 
ज्ञानव्यक्तिविप्रतीत्यास्पदत्वं 111 
ज्ञानस्य प्रागभावादपरम- 
भिहितं III 
ज्ञानात्मकस्यामलसत्त्वराशेः II 
ज्ञानोत्पत्ति वामदेवस्य गभें 111 


ज्ञान निवतंकमपि द्वितयस्य 
तस्य III 


ज्ञानं विधातुं नहि शक्यमेतत्‌ I 
ज्ञायन्ते चेद्न्रह्मणा जीवभेदा 1 
ज्योतिद्व॑यान्तरित एव हि 


कमजात TII 
ज्योतिर््राह्मणवाक्यमान- 

वलतः III 
ज्यैष्ठधात्समथेमथवा ऽ A- 

जमेकमेच II 


714 
15 y 
तच्छब्दवाच्यगतमद्वयभाग- 
174 मेक I 
39 तच्छब्दादवगतम द्वितीय- 
मासीत्‌ III 
4l तच्छेषभावमनपेक्ष्य च 
43 तत्फलं स्यात्‌ I 
ततस्तन्निषधाथंमेतद्व भाषे I 5 
175 . 
147 ततो वियन्सुख्यमदो जगज्जडं 11 
ततोऽस्तु रूपादिविहीनरूपे 1 
188 तत्परःश्रुतिवचः प्रमाणकं 111 
तत्र सत्यमनत च भेदतः 11 
149 RR 
190 a दुघेटमवैति यदा तु be 
272 ९ 
तत्रापि yagara विकार- 
वाद्‌ II 
44. 
155 तत््वावेदकमानहष्टिरधमा II 
166 तत्वं पदार्थेविषयो त्रय एष 
योज्यः 
72 à a ] 
तत्त्व पदा्थविषय तम 
111 इत्यपीद्‌ u 
186 तथा तमःसभवमच्छमन्तः III 
350 तथा त्वमथ5पि चतुश्टयं तत्‌] 
तथा श्रुतौ नेति aer: 
109 arf I 
450 ना ९ 
En तथा खच्चिदानन्दशव्दास्तद्थ 1 
तथा हि नाग्रे करणीतिनास्ना 7 
77 तथा हि संबन्ध्युपमदंबुद्धये 1 
तद्न्वयात्प्रागतसतः कथं 
141 स्यात्‌ III 
तद्सदिष्फलोद्भवद््शना- 1 
6 तदसुन्दरमात्मसंविदः I 
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तद्दुघंटं न खलु किंचिदपि 

प्रमाणं I 371 
तदूदु्घरं न खलु संविदियं 

स्वयोग्या 1 285 
तद्धि द्विधेकाधिकरण्यमुक्तं 1 218 
तद्वुद्धिमात्रफलतेव च तत्परत्वं 466 
तद्वदत्र पदजातबुद्धिभि- I 378 
aa भाति चतुरस्रमुञ्चकेः 111 157 
तन्मायावि ब्रह्म चेत्खप्रकाशं 11 144 
तमसा विनिमितमिदं सकलं II 29 
तयोस्तु वाह्या विधिशारत्र- 

लभ्या ॥ 87 
तकप्रतीतिसप्रयेऽपि तदद्वि- 

तीयं III 306 
तव गाढमूढतमसा रचितं II 222 


तव चित्तमात्मतमसा जनित 11 
तव नित्यमुक्त खुखचिद्वपुषः III 22 


तव बोधजन्मनि पुरा II 239 
तव वोधमात्रसुपनेयमतः 11 238 
तव रूपभेच तव दुःखकरं 11 237 
तस्माञ्जीवन्मु क्त रूपेण 

विद्वान्‌ IV 45 
तस्मात्कमंसमस्तमेव तु 

भवेत्‌ III 340 
तस्मात्तत्परवेद्वाक्यगति- 111 291 
तस्सात्प्रधानपद्‌भङ्गभयाद्‌- 

गुणानां I 522 
तस्मात्प्रमाणफलमत्र निरूपय - 

माणं I 129 
तस्मात्प्रवृत्तिविनिवृत्तिविवजि- 

aca : I 315 


तस्मादखण्डमववोधयितु समर्थः! 195 
तस्मादखण्डविषया न वचः 


पत्तिः I 100 


तस्मादखण्डविषये वचने 


विवादं I 273 
तस्माद्‌ध्यर्तमेतत्सकलमपि 
दशो ॥ 87 
तस्मादभिव्यक्तिकरी न हेतु- 111 214 
तस्मादशेषजगदेकनिदान- 
भूत- III 131 
तस्मादसंगतमिद प्रतिभाति- 
यन्मे I 144 
तस्मादसङ्गतमिदं यदुशन्ति 
केचित्‌ I 356 
तस्मादाध्व निराशा: श्रुति- 
शिरसि न I 143 
तस्मादेतलुक्षणं faang: 1 548 
तस्मादेषा खप्रयुक्तप्रमाण- III 271 
तस्मादूबह्मणि वाच्यवाचक- 
1 526 


युजा 
तस्मादूत्रह्माविद्यया जीवभावं 1 
तस्मान्न मानफलता निरु III 
ताटस्थ्येनोपाधिमादाय 


162 
237 


मोहः 1 159 
ताटस्थ्येनोपाधिरङ्गं यदि स्या] 160 
तान्येव कार्यकरणानि वहु- 


प्रकार III 66 
frag भूमिषु तस्य च तिष्ठतः] 92 
तिस्रोऽपि चिदूघनतनोस्तव- 

GEE E GLI III 136 
aaa a विविदिषन्तमनन्य- 

भक्त I 92 
त्यक्तः कार्यान्विताथं वदितुः 

HTAA I 131 
त्बत्पादपङ्कजसमाश्रयणं 

विना मे IV 58 
wana: स्वमोहरचितं गहनं 11 233 
त्वय्येव कल्पितमहकरणं 

विभाति III 137 
त्वं पदस्य डशिव॒त्तिमद्द्वये 1 561 
त्वंपदार्थविषय समन्वयं I 560 


तेन सत्यमिह जागरं fag: II 36 
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तेषां भेदः स्वप्रकाशो यदीष्टः II 148 


द्‌ 
दृहरस्थणुणोप संहतेः III 
दहराठुपसंहतैगंणेः III 


दीपस्तमस्तिरयतीह भवन्कुत- 
IV 


हृतिहरणकरत्वं पुंसि चान्यत्र 
चेद्‌ IV 
ह शो विराट्सूजशरीरगोचर I 
हश्यत्वजाडधपरतन्त्रचिदा- 
श्रय- 
«uer रञ्ञविधिनावगताथं- 
वस्तु I 
देवयानपित््यानयोः पथोः III 
देवादीनां नास्ति कर्माधिकारः! V 
देशकालपुरुषैरवस्थया 11 
देइव्यक्ति विप्रतीत्यास्पद्‌त्वं 111 
auem इत्यपि विधिन विधि- 
TAT- II 50 
द्वारं तमोन्वयमपेक्ष्य दशा fel 52 
द्विजं eurer कलञ्जमद्यात्‌ 1 408 
द्वेषव्यक्ति चिप्रतीत्यास्पदत्यं DII 74 
हवैताह्वैतनिवेशिनोऽनुभवना- II 220 


178 
179 


25 


20 
453 


II 


दृथणुकव्यणुकव्यपाश्रय Il 74 
FAYREA जन्मपरमाणु- 
युगात्‌ IL. 3 
a 
'धमनिणयनिमित्तमिष्यते I 70 
guste तत्त्वमतिरेव तु चोद- 
नायाः II 54 


घातोः कमण इत्युवाच 111 337 


घातोः कमण इत्युदीरितमिदं 338 


धात्वर्थंतोऽन्या न च भावना- 
ऽस्ति I 
धात्वर्थाउ्यानशक्तो यदि भवति 
amaii I 
धूमे सत्ता स्यादसत्ता च 


तस्मिन्‌ II 


न 


न कमें काण्डेऽपि ततो नियोगः] 
न खलु कारणकाय समन्वय: 11 
न खलु जगति श्रेयोहेतुप्रतीत्यु- 
दयाहते I 
न खलु निर्गुणवस्तुपरं वचः] 11 
न खलु पाणिनिपिङ्गलसज्ञ- III 
न खलु संश्र॒तसंहृत शब्दयोः 111 
न weder कारणं योगसिद्धं 1 
न च किमपि नः कायं नाम 
प्रसाणपथानुगं I 
न च किंचिदन्यदसतो वदितुं! 1 
न च क्रियाकारितसंहतानि 1 
न च गतार्थमिदं प्रतिभाति नो I 
न च तथायमभिन्नसमाः 
श्रयः III 
न च तमोमयजन्म विमुक्तता! V 
न चन्द्र्प्रका शप्रकष प्रका शात्‌ 1 
न च प्रमाणान्तरयोग्यतायां 1 
न च प्रसिद्धाथपदान्तराणां 111 
न च भवति विरोधस्योत्थितः 
स्यापनीतिः I 
न च मादशजनधीकृतरचन 111 
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न च वर्णपूगमपहाय भवेत्‌ II 231 
न च वणितादपरमञ भवान्‌] ll 207 
न च विनिगमनायां कारणं 


किंचिदस्ति I 163 
न च शक्तिरस्ति सहजा यदि 
वा III 89 


न च शुक्शोणितसमागमने III 90 
न च सोमयागपद्योरुभयोः 1 352 
न aa विधिः कश्चित्रत्रेति न 

स्यात्‌ 507 
नञ्जः प्रयञ्चप्रतिपादकस्य च 299 
नञः स्वलंत्रन्धियदारथेवर्तुनः D 402 
न तथान्तरङ्गमुप लब्धि- 

जनेः III 353 
न तथान्तरङ्गफल सन्यसनं III 355 
न तदत्र संभवति युक्ति- 

चशात्‌ III 209 
न तदात्मनः स्फुरणमेच निजं 11 204 
न तमोऽपि yiana II 240 
न तमः परिहृत्य लभ्यते 1] 241 


न तव क्वचिद्रमनमस्ति 
विभोः III 26 


न तव प्रतीचि करणानि 111 49 
न तस्य कश्चित्पतिरस्ति लोके! 11 185 
न तस्य काय करणं च 

विद्यते III 184 
नद्यास्तीरे फलमिति गिरः 1 102 
न नामयोगो न च धातुयोगः 1 412 
न नीलत्बज्ञात्याश्रयश्यक्तितः 


Ln] 


स्यात्‌ I 228 
न नीलोत्प ला दिप्रदेदोषु 

किंचित I 229 
न नीलोत्पलाद्या गिरो व्यक्ति- 

Sr I 297 
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ननु कल्पितं यदिह जागरितं 11 32 
ननु च डित्थडवित्थपदा दि- 

वत्सकलमेव III 253 
ननु चाद्व्याश्रयतमःस्फुरणं II 210 
ननु चेकरूपचितिवस्तुगतं II 203 
ननु निवृत्तिपरत्वमुदीरितं 1 417 
ननु मातृमानविषयावगती II 27 
ag लौकिकवचसां नरमति-111 266 
ननु शाक्यभिक्षसमयेन समः 11 25 
ननु सञ्चिदादिवपुषो जगतः I 543 
ननु सदशमिदं वश्चोद्यमस्मा खु 

कस्मात्‌ IIT 246 
ननु समीहितसाधनता लिङो I 427 
ननुदूभिदादेर्यदि नाम लोके III 97 
नन्वज्ञेयमिदं भवेद्यदि मम 

प्रत्यक्स्वरूपं ततः I 244 
नन्वन्यो मद्रन्धमोक्षादिभागी Il 218 
नन्वेवं चेद्रन्धमोक्षव्यवस्था 11 215 
नन्वेवं सति रज्जुखण्डलक- 111 102 


नन्वेवुं स्यादूदुनिवारानः 


वस्था 11 154 
न पाल्यत्वयोग़ादलं भूष्णुः 
भावः I 436 


न पुरान्वयश्च तव fragt 111 32 


न पुरान्वयोऽत उपपत्ति- 
ल III 37 


न पुराष्टकेन रहितस्य तब 111 21 
न प्रधानमपहाय वेदने 111 334 
न प्रधानमिह dad भवेत्‌ 111 335 
न प्रमातरि सति प्रवाध्यते 11 33 
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न प्रभेयमपहाय मातृता 111 191 नाद्यांन हन्यांन पिलेयमित्यपिएं 
नभसः प्रदेशविरहाभसः 111 33 नानाविधेबंहुभिरेव निमित्तभेदः 
न भेदवुद्धिघेटते प्रमाणतः 11 106 नान्वेति तत्तव चिताव्यतिरे- 


नयनिषुणधीर्वालश्चेष्टा 1 365 fata III 
न योग्यतामात्रनिबन्धनो ना पूर्वम थंसुप लस्भयितं I 
भवेत्‌ III 234 i 


dee. नाभावताऽस्य घटते वरणात्म- 
नरकपातविवजंनवत्मंा 1 430 कत्वात्‌ I 


न रविशावंरसख्यळदीक्ष्यते]]] 196 


ड नामधातुसहितो नञजिष्यते 1 
न शक्यमुत्पाद्यमिति 


न।वेदविन्मज्ते पुरुषं बृहन्त 11 


प्रशस्यते II 119 , Le 
संकरो नासंसृष्टपदा्थवबुद्धिपदयोः I 3 
न संकरो नापि च संयुति- नासंसृष्टमतो वदन्ति awar I 
स्तयोः IIT 233 A > is 
qer 
न स्थानतोऽप्यस्ति परस्य "E UY i E i 
कश्चित्‌ init एज H "F. 
N WERE] नाहं प्रकाश इति तावदनेन 
तस्मात्‌ 8) मण्या pu 
न स्वाध्यायवदाप्यता न च 1 306 नोशः परस्य न च तस्य 
न हिकल्पनाविरचितं 11] 24 _ विकार एष E IH 
न हि खलु मतिपूर्वा ब्रह्मणः निजमायया परिगतः पुरुषः 11 
स्वृष्टिरिष्टा III 249 नित्यबोधपरिपीडितं जगत्‌ 11 
न हि चित्तदशयभवि सत्य- नित्या च कारणगणस्य सती 
मिति II 226 प्रवृत्तिः III 
न हि भूमिरूपरवती aa नित्यापरोक्षमपि वस्तु 
dead- III 25 परोक्षरूपम्‌ I 
न हि विभकत्यभिधेयपदार्थंग 1 502 नित्यं प्रियादिषु ga प्रति- 

न हाथवादा विधिभिविरुद्धा [11 285 बिम्बितं सत्‌ III 
poen SER Es नित्यः शुद्धो बुद्धसुक्तवभावः 1 
CER निमित्त च योनिश्च यत्कारणं 
. _ नाज्ञाततामनवगम्य पुरा | ` तत्‌ 
TAN II 18 


नाज्ञाततावगतये स्वयमेच Il 17 नियोग एवेष पुमानियुज्यते 1 
नाज्ञाततावगतिरस्ति जडेषु II 16 eee नरो R 
नाजशानमद्दयसमाश्रयमिछमेवा। 21 , "d | 1 
i È s नाक्षानमस्ति च सुषुप्तिगतस्य निरतिशयसुखं च दुःखजात- 
e. पुंसः III 195 निरभिसंधिसमपितमच्युते IV 
" oo नाद्यापि वेद्म्यदमनिवंचनीय- निरूपणायां न यतोऽस्ति . 
भाषां 1 128 कञ्चित्‌ . DL 
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निवृत्तिरस्ति द्विविधा बहिः 


स्थिता I 
निवृत्तिसिद्धयापि नियोगः 
सिद्धिः I 


निषिद्धक्रिया दुःखनिष्पत्तिहेतुः 1 
निषिद्धक्रिया प्रत्यवायाय नेति 1 
निषिद्धक्रिया प्रत्यवायाय नो 
Sd I 
निषिद्धक्रियां चोदितस्याक्रियां 1 
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442 


439 
440 


निष्कारणं श्रुतिशिरोवचनस्य 1 542 


निष्पन्नमेव यदि वा पुरुषप्रयत्न! 295 


निष्पादिता सकलकारकवगं- 
साध्या III 
निःश्रेयसं न खलु साध्यमतः 


क्रियाभिः I 
निःसंधिवन्धनमिदं चिद्चि- 

CES I 
नीलेकगोचरतया नियतं 

न aA: I 
नीलं सुगन्धि महदुत्पलमम्वु- 

शायी I 


118 


314 


198 


296 


220 


नेतत्क्लूप्तनिमित्ततो$पि घटते! 379 


नेतत्प्रमाणमपनेतृसतोन I 
नेतत्सारंसत्त्वमिष्ट यदि 11 
नेतद्वस्तुनि कल्पितस्य जगतो 
वाक्यप्रसूतप्रमा I 
aea ब्राह्मणस्यास्ति III 


नैवं भ्रा न्तिनिमित्तकारणमयं1 1 


126 
200 


245 
363 
103 


नोद्यन्तमित्यच नञक्षणार्थं 1 407 


प 
पदजातबुद्धिजनिता भवति 1 
पद्वाक्यमाननिषुणा I 
पदवृत्तिसमन्वयावुभी I 


पदान्तरस्यागमनादिहान्यतः I 3 


पदार्थवोधेन ardar न S111 
पदार्थवोध॑ परिहृत्य वाक्यं 111 
परपक्षनिषेधमा चरन्‌ II 
परमात्मपदं पराक्ृतद्वितयं 1 
परमात्मभागपरिवेष्टनक्कत्‌ III 
परमात्मसंश्रयतमोजनित 11 
परमेव तत्त्वमग्रहीतमभूतू 11 
परमेश्वरता शुणोऽप्यतः 111 
परमेश्वरेण विभुना रणयन्‌ 111 
परशब्दवृत्तिरपरत्र भवेत्‌ 1 
पर्यायता न खलु तत्त्वमसीति 
वाक्ये I 
परस्पराभावधिया न भेदधीः LI 
परस्पराभावमुपाददानो I 
परस्पराभावविहीनभावात्‌ 1 
पराञ्चि खानि व्यत्तणत्खयंभू I 
परिकल्पितोऽपि सकलन्ञ- 
तया j II 
परिच्छिन्नवस्तुव्यवच्छेदसिद्धयै1 
परिणतिं च विवतंद्‌शाद्वयं 111 
परिणाम इत्यथ विवतं इति 11 
परिणामधियो facet: 11 


परिणामबुद्धिसुपसृद्य पुमान्‌ 11 
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परिणामविवतेयोरतः III 274 पुरुषापराधशतसंकुल- I 
परिपूर्णचिद्रसघनः III 40 पुरोपलब्धो विषयो न हश्यते] ` 
परिणामा दसुपगस्य qur II 76 पुर्यष्टकं तदिद्‌मप्यभवद्धि 
पशुनेतिपदे तृतीयया 1504 लिङ्गं IH 
पश्यन्न पएयति गिरा कथयां- gium भवति तस्य परस्य 

बभूव II 167 mema IH 
पश्यामि चित्रमिव aaia पुरं पुरस्थत्वमथो पुरस्थ III 

द्वितीयं | IV 54 पुलिङ्गतापि घटते ऋतुगा- 
पादाथ न पृथकप्रमाणमपरं 1 380 मिनोऽस्य I 47: 
पारम्पय हागतिकशर्ति पूर्वक्षणे भवति वाच्यपदार्थ- 

कारणादा- I 376 HTT- I 
पारम्पय शुद्धिहेतुत्वहेतोः IV 50 पूर्वाण्यदृष्टपरिपन्थिनिवईः 
पारोक्ष्यं च ब्रह्मणि प्रत्यगथे 1 238 णानि III 
पित्रा तत्त्वमसीति बोधन- III 299 पूर्वापरान्वयवलेन हि 
पुरधर्ममात्मनि विकल्प्य sois i 

तथा III 39 पूर्वापरीभूतपदार्थनिष्ठ-. I 
पुरमेव गच्छति चितिस्त्व- पूर्वोत्पन्नम॒गाम्बुविश्रमधियः 11 

चला III 29 पूव विकारसुपवण्यं शनेः 


पुरवेष्टित न तव fagaga III 27 MTA 
पुरवेष्ितः पुरवशानुगतः TIT 48 रेष्टात्परस्परयुजञा प्रतिपत्ति 


ssa रेघा I 
Jaga तव यथा च बपुः [11 45 qua पूर्णवपुषा क्रियते प्रतीतिः 


पुरहेतुक यदभवच्य विभोः III 43 daiwa पूर्वदौवेल्यमाह — II 


पुरहेतुरूपघटितस्य eù: III 46 ged: प्रकाशातिरिक्तो न चात्रा 
पुरुषभेदवशात्‌ द्विविधा प्रकशप्रका शत्वजाती हि लोके 1 
भवेत्‌ ` 1] 90 प्रकृष्ठप्रकाशध्वनी व्यक्तिमिकां 1 

पुरुषमतिनिवेशो नास्ति 3z- प्रक्षालनेन धवलं किमिदं ` 
प्रमेये II 248 TH H 

पुरुषसेकमपेक्य च भूमिका 111 949 *च्यावि वस्तु यदिहास्ति 

निजस्वरूपात्‌ III 

पुरुषापराधमलिनाधि- 1 SIN 
पुरुषापराधवियमे तु I 15 Bo DM 


" Be प्रत्यक्तत्वादिगुणार्‌ ; 
^3 पुरुषापराधविनिवृत्तफलः I 16 an PN sid यदि I 
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प्रत्यक्प्रमाणकपस- I 
saana Aaaa 1 12 
प्रत्यकत्वमात्रविषयाश्रयमोह- 

हेतोः II 212 
प्रत्वक्तत्वं लक्षये त्वंपदाथः 1 237 
प्रत्यक्षकमवचसोरुभयोः 

समूह: TERS 
प्रत्यक्षलिकृवचनानि I 29 
प्रत्यक्षसूत्र इदमेव निवेद्यि- 27 
प्रत्यक्षा देरेष दोषस्ततो$य 11 102 
प्रत्यक्पराग्विषयवस्तुविबे- 111 135 
प्रत्यग्भावस्तावदेक्रोऽस्ति वुद्धौ 1 159 
प्त्यश्रपमतो न शब्दविषयः 1 243 
प्रत्ययप्रक्रतिशब्दतों चहिः 1 393 
प्रत्यस्वस्तुन एव तत्र विपये. 

माया II 127 
प्रत्ययाथविषय हि कमंणा III 333 
प्रत्यये सनि न चायवादक 111 336 
प्रत्यासन्ना परिणतिरियं 11 80 
प्रथमचरमभावो निणंये कारणं 

चेत्‌ 
sunm यजिनिगद्य aa 1 460 
प्रभुरेष adage कृपणो 11 223 
प्रमाणतो नास्ति निषिद्धकमणः I 431 
प्रसाणम्निच्छन्प्रतिषेधचोदनां 1 
प्रवतकोत्थाननिवन्धने ततः 1 
प्रवर्तकं वाक्यमुवाच चोदनां ` 

निधाय 
gads वाक्यमुवाच चोदनां 

faa- 
प्रवृत्ति शास्त्रेण समेऽपि संमते / 9? 


I 164 


I 416 


I 411 
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3 प्रवृत््यभावस्य विरोधिकार्य- 1 132 


प्रवृद्धरागस्य निवृत्तयोपस्थिरा I 425 
Ta uu समनुभूय समुत्थि- 1 23 
प्राणोत्क्रान्तिर्नास्ति queg- IV 48 
प्रातिपदिकान्यनतिरिक्त- 

विषयाणि I 274 
प्रातिपदिकरार्थभतमेव वचनानि! 503 
प्रारम्भाः फलिनः प्रसन्न I 5 
प्रावादुकेरपि तथैच तदेषि- 


तव्यं III 130 
प्रियशिरस्त्वकथा खलु 
यादशी III 170 


प्रमानुपाधिरशुखात्मनि नोप- 1 25 
si 
वहिरङ्गलाधनमदोषशुरोः 111 352 


ag निगद्य किमत्र वदाम्यहं 1 331 
वाह्याध्यास्मिकवस्तुजात- 


जननी II 137 
वाह्योरसौ रविनिशाकरवह्विः 
वाग्भिः III 76 


विम्बस्य नापि तमसि प्रति- 11 179 
बुद्विव्यक्ति्विप्रतीत्यास्पदत्वं 70 
बुद्धिः समस्तविषयावगमे- 

प्रवृत्ता II 11 
वुद्धेवत्ती ज्ञानता तावदेका 1 179 
बुद्धेव त्तौ ताबदान्दतैका 1 180 
बुद्धया दिकायेष्वपि चेतनोऽयं I 546 
बुद्ध वा तत्त्वंपदार्थावनुभवः 

विषयं III 310 


वोधसख्रभावकबुद्धमनुष्णमुष्ण I 114 
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बोधात्मत्वे निनमित्ते प्रतीचो I 190 भं 
ब्रह्मज्ञानं जानता ब्रह्मवुद्धः 1 451 
ब्रह्मज्ञानं प्रमाणं भवति भगवाननादिनिधनः कृपया 111 354 
zelia IV 7 झडकत्वा कथंचिदनुमानवदोन 
्रमज्ञानं ब्रह्मणि ज्ञायमाने 1 452 सिद्धेः I. 
ब्रह्मज्ञान सूचयन्सूचकारो I 56 yah | पुरुषार्थकर्मिकेयं 1 391 
ब्रह्म पुछछमितिवाक्यगामिनो 11 120 
I 


) a ; भव्यप्रतीतावपयोगभाजो 
ब्रह्म प्रमेयप्रथ नेष्ठमिह प्रमाणं] 119 , _ ` ^ 
भव्यप्रतीतो न हि कश्चिदर्था 
ब्रह्म खयंभु परमात्मप दस्य दच विधि 
aa III 268 भव्याय भूतमिति किच fafa- 
ब्रह्म खयंप्रभमतः शबलेषु quu 289 रधाने GI 
ब्रह्माज्ञानसमुद्भवग्रहगणं 11 125 भव्याय भूतसुपदिश्यत इत्यः 


त > 1 395 
ब्रह्माशाने ह्यद्वितीयत्वमेकं I 158 Wat ग 395 
ब्रह्मात्मत्वं सान्तरायं भल्लातकादिरिसयोगनिवन्धन 
पुरस्तात्‌ IV 44 च IIT 149 
ब्रह्मात्मवस्तु निरवद्यचिदेकरूपा 341 भावनाद्वयमतोऽववोध्यते I 394 
ब्रह्मादीनामस्ति मुक्ति- भिन्नाभिन्नरवौ घटादिवचसा I 209 
श्रुतिभ्यः ey शि.” $7 भुञङ्गभोगं सुकुमारशीतलं 1 433 
ब्रहमाश्रयं न हि तमोऽनुभवेन कषी 
Due णी भुजङ्गमाङ्गशायिने a" IV 63 
ब्रह्मास्मीतिवचो निविष्टपद्यो- भूतस्य भव्याय यथोपदेशः 1 482 
मान I 293 भूतानि पश्च तच मोह- 
ब्रह्मेतिशेषिपद्मत्र I 175 समुदूभवानि III 63 
aeda सन्निति गिरं प्रति भूताथनिष्ठवचनादपि शब्द- 
शेषिताये 1 310 शक्तिः I 360 
ब्रह्मैव सन्निति ततोऽपि भूत्वा रागः कारणं Feta: D 134 
बलिष्ठामेतत्‌ , I 313 भूयस्त्ववन्ननु I 29 
ब्रह्मैव afafa ततः प्रथमश्च्‌ तं भेदश्र॒तिस्त्वन्यपरा 
सत्‌ I 91] समस्ता III 284 
ब्रह्मैव सन्निति वचः प्रथम- भेदश्रतिः कल्पितमेव भेद- III 288 
| श्रुतत्वात्‌ I 307 भेदादिरूपमवबोधयितुं समर्थ I 147 
um ब्रह्मैव संसरति सुच्यत भेदो भिन्नश्चातिरेकोऽतिरिक्तो I 215 
NX. E aua HI 7 भेदंच भेद्यं च भिनत्ति भेदो I 55 
i aeda तस्मादिह भवि- भोक्ता भोग्य प्रेरितारं च ! 
तुमल II 208 मत्वा III 293 . 


RE oa https://archive.org/details/muthulakshmiacademy 
Oe ND, ®. 1 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


723 


Aena परिणामवाद- II 79 
स्मादनर्थस्य निदानसादरा- I 434 
भ्रान्तिज्ञानादूत्रह्मणः खिद्धि- II 141 
भ्रान्तिप्रतीतिविषयो न च 


सञ्च चासन्‌ I 339 
भ्रान्त तथोपचरितं च यथा- 
विभागः 11 234 


q 

मञ्जत्यलावु aera शिलाः I 2 
मणिमन्त्रमथौषध्षमितीहशक 91 
964 
मनोवगम्येऽप्यपरोक्षता वला-] 43 
मन्तार्थदादगतमध्ययनं 1 468 
मन्त्रार्थवादचचसखामपि गोच- 

रेषु I 
मन्त्रो हीनः स्वरतो वर्णतो III 
मलिनं नभो नहि कदाचिद 

भूत्‌ IIT 
मलं निरस्यार्थवदिष्यते चेत्‌ 1 
महामहिस्रामपि यश्विकी- 1 

ysa पुरुषों मनस्वी 1 
मालुप्रमाणम्रितिमेयविभागभिञ्न 
मानान्तराधिगतगोचरगामिनी 


मतिमतां प्रवरो aaea: ITI 


470 
230 


23 
213 
13 
281 
117 


स्यात्‌ I 152 
मानान्तराधिगतता हि न 

लक्षणायां I 153 
मानान्तरानधिगत त्ववगम्य- 

मानं I 298 
मानान्तरानधिगतं परिनिष्ठित 

यत्‌ I 294 


मानेन मेयावगतिश्च युक्ता 1 487 


मानं न कारकमिति प्रथितं 


पृथिव्यां 127 


मायानिवंचनीयमेच तु तमो 111 
मायानिविष्टवपुरीश्वरोध्च 111 


मायामयत्बवचनाद खिलं 
सुषेति III 


मायामयी वाह्मनिवत्तिरिश I 
मायामखौ वितनुते ayra- 


मेनां II 
मायामात्रमतः समस्तमभव- 
त्स्वप्ने III 


मायामेनांजागरे लोकसिद्भां! 11 
मायोपाधेरह्यस्थेश्वरत्व॑ 111 
मायाविनो न मणिमन्त्र- 
AAT वा III 
मायाश्रुतिस्मृतिवचः सकलं 
तथा च II 
मिथ्याज्ञानाजञीवभेदप्रसिद्धी 11 
मिथ्याज्ञानादूब्रह्मणः fafa- 11 
मिथ्या uf सवितृमण्डल- 
मध्यवर्ती I 
मीमांसितव्यमनयेव सदद्वितीया 
सुक्तामुक्तौ विद्ठदन्यी त्वदन्या 11 
सुक्तेऽज्ञानं gadaza 11 
युक्तो मह्य स्वप्रका शश्चकारती- 11 
मूर्तामूत॑तदुत्यलिङ्गपुरुषव्या- 
मिश्रः IIT 
मोक्षखरूप विफलक्रियोऽसौ1 V 
यृ 
यच्छ त॑ विविदिषोद्याय तत्‌ 171 
यज्ञा दिक्षपितसमस्तकल्मः IIT 
यत एवमत्र न विरोधलबो I 
यत फ्वमेतडुपपत्तिपथं 111 


यतो महावा्यत एव पुत्रो 111 
यतो यतो निवतंते III 
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यतः प्रपश्यक्षपि भेदिनः स्वं 1 47 
यत्कमंकाण्डनिपुणेरुदितं 

पुरस्तात्‌ I 146 
यत्कर्मभावमनपास्य निज- 

प्रभेये II 14 
यत्केचिदाहुरभिधाय निजान्प” 

दार्थान्‌ I 370 


यत्त प्रमाणमजुभूतिरिति प्रमा 1 284 


यत्त प्रमाणमवधीय निजप्रमेये।। 13 
यज्ञापि दैवणतितोऽस्त्यति- 
रिक्तभावो 45 
यत्राचिदोषितनिमित्तकता- 7 349 
यत्रैष काक इदसेव तु देवदप्त- 
वेण्मेति I 206 


यथा च यागाद्यनुवत्धभेदा 1 422 
यथाविरिष्टस्य विधानतोऽर्थात्‌] 535 
यथा ह्यजक्षीरविधेः III 286 
यथा ह्ययं ज्योतिरात्मा 
विवस्वान्‌ 
यदपि किचिदुपासननिष्टिः 
तात्‌ III 289 
यदि कारणसंश्रयाद्शुणाद्वधः 
णुकादेः II 75 
यदि mew एव परमः पुरुषः] 35 
यदि तन्न पश्यसि हरेः परम 11 
यदि परिणतिरेषा चिद्विचर्तोऽ- 
थवा स्यात्‌ III 244 
यदि बोध एव परमाथवपुः IT 26 
यदि भाव्यभागविलये न भवेत्‌]! 245 
यदि वा ससुच्चयवशात्पुरुषश[। 50 


सत्यसित्यवगति Il 99 
SR यमित्यवगति कुरुते 998 


7 5 E यदिह ehh 


III 150 


CN 
boom rgidetais/muthuld पत्रास, 


यदिह साधनमात्मधियः श्रुतं 357 
यदीयसंपकमवाप्य केवलं 1! 8 
यद्गादरायणमतं परिगृह्य पूव 1 297 
यद्यत्र पयसि विरोधमुदीरय I 94 
यद्वत्प्राछृतवेकृतावतितरा- 


वन्योन्य- I 118 
यद्वस्तु सद्ठयतयावगतं 

खशब्दात्‌ I 96 
यद्धाक्यजातमथ वेदशिरो" 

निविष्ट I 148 
यद्वा Agat योजनीयं IV 40 
यद्व्यञ्जकं किमपि लोकिकमी 

fara तत्‌ Tis 10 
यद्धि कारकतयावगस्यते 111 331 
यमनियसविधानेर्वाडमन 

कायचेष्टा I 74 
यमस्वरूपा सकला निवृत्तिः 1 89 
यस्मात्कृपापरवचशो मस दुश्चि- 

कित्सं IV 59 
यस्य प्रयोग विधिरस्ति 

परिग्रहीता IV ll 
यस्यापि विप्रुषि कृतार्थतया 

निषण्णाः I 302 
यागाद्यथे मुख्यता यद्वदस्य 1 481 


या नान्यमुद्दिश्य कृतिः प्रवृत्ता | 133 
या फलश्रुतिरिहोपचाणता 111 159 
यावर्‍्वंपद लक्ष्यस्तु विषयो 111 60 


यावद्डशोऽन्यदिह संस्ट्तिका- 
रण dd, I 324 
योग्यत्वमत्र न च तत्त्वमसीति 
वाक्ये I 


योग्येतरान्विततया न च 
I 369 
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योग्येतरा न्वितपदाथंगतेव 


शब्द I 354 
योग्येतरान्वितनिभित्तकशब्द- 
शक्ति I 347 


योग्येतरान्वितपदार्थेनिवेदने 1 344 
यो यः शब्दो rena ss 
निरूढः I 185 


यः कर्मकाण्डविपयेऽभिहितो- I 71 


र्‌ 


रजतप्रतीतिरिद्मि प्रथते ag I 35 
रज्ज्वज्ञानविजुश्भितस्य फणिनो! 255 
रागद्वेषप्रशाखं विषयगुणस- 

सुदूभा- 
रागव्यक्तिविप्रतीत्यास्पदत्वं 111 73 
रूपं तावकमुज्झितङ्वयमभूदः 


II 126 


ĝa- I 269 
रूप्यज्ञानं रजतमिदमित्येवपु- 

त्पद्यमानं I 465 
रूप्यादिविभ्रममपेक्ष्य हि ; 

शुक्तिकादी II 52 


e 


लडादिदाव्दे5पगते लिङादौ 1 368 

लक्ष्यस्य लक्षणमिह त्रिविधं 
प्रसिद्ध 

लक्ष्यस्वरूपकथनाय न लक्षाः 
णानि 

लक्ष्यस्वरूपमपि सद्यदसुष्य 
साक्षात्‌ 


I 514 


I 523 


I 516 
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लक्ष्यस्वरूपमुपलभ्य तदेक- 1 524 


लक्ष्याथनिष्टसुप- I 515 
लक्ष्याथेवाचि पदमत्र हि 

लक्षणाथे I 521 
लिङलोडादिर्भावकस्तन्न भाव्या! 388 
लोकप्रसिद्धाथंपदान्तराणां 1 290 
लोके प्रसिद्धपदगोचरता- 

निमित्तः I 278 
लोके प्रसिद्वपदगोचरतास्ति 

कायें I 279 
लोके हि मायाविगता न 

माया III 86 

q 

वक्तारमासाद्य यमेव uy 7 
वक्तत्वमेव घटते यदि लिङ 

qq I 397 


वक्तुज्ञानविवक्षयोरपि भवेच्छ- 1 350 
वक्ष्यामि वत्स तव वाडिछितः 
मत्यवस्थ- I 93 
वचनार्थविभक्तिवाच्ययो- 111 511 
वस्तुस्वभाव इति सत्त्वमतो 


ger I 287 
वस्तुस्वरूपकथने ननु नास्ति 

पुंसः I 300 
वस्त्वस्तु नित्यमपरोक्षमिदं तु 

वाक्यं 1 224 
चाक्यप्रवृत्तिमञुस्टृत्य च 

सूत्रकारः II 56 
बाक्यप्रसूतमतिरिन्द्रियजन्यः 

धीवत्‌ I 122 


E 


टे 
r 


ni 
“a ^ " 
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वाक्‍्यात्प्रवतंकनिवर्तक रूप - 


भाजः ॥ 5 


वाक्यादूभूता थेनिष्ठाद्‌भवति तु 
sui I 


वाक्यार्थास्वयि तत्पदार्थकथने 
नेतीति- I 
वाक्येषु नञवत्सु निवत्तिमात्रं I 
वाक्योत्थापितचुद्धिवृत्तिरमला? 
वाक्यं मुक्तिफलां धियं जन- 


यति स्पष्ट I 
वागादेः खलु वाह्यवस्तु- 

विषयो नात्मा I 
वाग्विस्तरा यस्य वृहत्त- I 


वाचको हरणकतुरिष्यते IV 
वानप्रस्थगृहस्थने छिकजनेः 111 
विकारवादं कपिलादिपक्ष- II 
विदितता परमात्मन इष्यते I 
विदिते पदे भगवतः परमे 11 
विद्या च विश्वविषया नुभचो - 
त्थपूवं- III 
विद्याविग्र हमग्रहेण पिहितं IV 
विद्वांसो यदि मम दोषसु- 1 
विधयश्च कर्मविषयाः खतम: II 
विधिनिषेधवचःपरिणामतः III 
विधिनिष्ठवाक्यमपि बोधयति I 
विधिपदानि हि भागसमपंणात्‌ I 
विधिमुखेन परस्य निवेदक DII 
विधिरिह गुणभूतः प्रत्य- 
यार्थाऽपि नित्यं I 
विधिवचस्युभयं तु पदे पदे 111 


` विनापि शक्तिग्रहणं पदानां II 


E 
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291 


विना महावाक्यमतो न 
कश्चित्‌ 
विरुद्धत्रिकस्य I 
विवतंचादस्य हि पूर्वभूमिः DI 
विशेषणानामसति प्रवत्तिनं 
हर्यते =S 
विश्वोद्‌भवस्थितिलयप्रक्रतित्व- 


भस्य I 
विश्वोद्भवस्थितिलयप्रकृतित्व - 
रूप I 


fara विष्णोरुत्थित ara- III 
विषयकरणदोपान्न भ्र मः 


संविदि I 
विषयकरणदोषाज्ञ भ्रमः 
संविदि II 


विषम दुगमदेशसहस्त्रगः 111 
विस्पष्टमात्ममतमेव हि सर्वः II 
विज्ञाते ब्रह्मणि स्या ह्ठिधिरय- 


सफलः I 
वृत्ता प्रवतेकनिवतेक शास्त्र- 
Grad I 


वेद्वाक्यविषयस्य सत्यता II 
वेदान्तबाक्यगतिरत्र बहु- 


प्रकारा III 
वेदान्तवाक्यजनिता मति- 
वत्तिरेव IV 


वेदान्तवाक्यजनितां परमात्म- 


afe- II 
वेदान्तवाक्यमिह कारण- 
मात्मबोधे III 


वेदान्तवाक्यमिह येन पथा 1 


वेदान्तवा दिसमयेऽपि समान- 
मेतत्‌ III 


वेदान्तविज्ञानसुनिश्चितार्थाः]]1 
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वेदेऽपि लाक्षणिकवृत्तिरियं 


त्रिधेषा 1 157 
वेदे वक्तुरभावतस्तदुभयं 

नास्ती- I 351 
वेदेकगस्यमिति कार्यमभोष्ट- 

मस्मिन्‌ I 357 


वैराग्यस्य रढत्वमेकमपरं II] 3 
वैराग्यं विषयेषु पूवंमपि मे III 58 
व्यतिषक्तवुद्धिजनकं सकलं 1 375 
व्यवहारगोचरमतः सकलं 11 247 
व्यवहारनिवहणशक्तिमली 11 100 
व्यापारं सकलस्य भासयति 

यो III 62 
व्यवहारिकमतोऽवगस्यतां 1l 43 
praa दि बुद्धिजन्म a 1 19 


3T 


शक्तिव्याप्तिप्रत्ययौ कार- 
यिष्यन्‌ 

शक्तो गुरोश्वरणयोनिकटे- I 

शक्नोति सिद्धमववोधयितुं च 
वाक्यं . I 562 

शबलता कवलीकृततावशात्‌ 1 329 

शवलतापरिधानसमन्वयात्‌ I 330 


III 107 
10 


शवलमात्मपदेन निगद्यते 1 326 
शब्दत्वजातिवचनो न हि 
शब्द Weg: 1 272 
शब्द्‌ शक्तिविष्यं निरूपणं III 344 
शाब्दस्य लाक्षणिकसुख्य 
विभागभिन्ना I 194 


शब्दस्य लाक्षणिकवृत्तिरपि 
त्रिधेषा | 

शब्दार्थसगतिविदामथ सत्त्व- 
शुद्धेः 

शब्दो गकार इति लौकिक 
मस्ति वाक्यं 


I 154 
1 199 


I 271 
शब्द: प्रवृत्तिजनको न तु 

वोधकश्चेत्‌ I 355 
शशाङ्काभिधानाभिधेये हि पृष्टे I 232 
शशाङ्काभिधानाभिधेयो न चेष्टः 233 


शश्बत्स्वयंप्रभमलुप्तचिदात्म- 

भूत 1 358 
mazda परिदशितसाधनेन 1 90 
शास्त्रद्ेविध्यदष्रेद्रिविधम- 

धिक्ते I 73 
शास्त्र तावत्तत्परं नेष्यते a- 11 217 
शासं प्रवृत्तिषु निवृत्तिषु 

ठुल्यरूप्रं ॥ 72 


शिष्योपसत्तिवचनानि समन्वि- 
तानि I 557 


शुक्तिकाविषयबुद्धिजन्मना IV 16 
शुक्तिकाविषयवुद्धिजन्मनः 1४ 3 


शुक्तीदमंशात्पृथगप्रतीता 1 46 
शुद्धत्वाथं ब्रह्मणस्त्यज्यते 

चेत्‌ II 197 
शुद्धः परो न खलु वाङ्मनस- 

व्यतीतः mI 6 
शुद्धे वस्तुनि यद्यपि प्रविशति 

ध्वान्तं II 135 
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शुद्धयुत्थतकेजनितं चिद्चिद्वि- q 
b तभाग 1 200 E SA 
हक ; षष्ठप्रपाठकनिबद्धसुदीरितं 
Wsi न्‍्यायसाम्यादशेष 1 189 aa III 219 
aga सौम्येति दि शास्ति 1 267 बष्ठी जातियुणक्रियादिरहिते 1 239 | 
श्रचणमननवुद्धयोर्जातयोर्य- | 
त्फलं III 346 a 


श्रवणादिक शमदमादिपरः 111 54 सकलशक्तिविकल्पनयान्वय्रे1]1 226 
भ्रवणन्द्रियं च किल कणंतं 11 232 सकलवेदशिरस्खु परात्म- 111 313 
श्रीदेवेश्वरपादपङ्कजरजः IV 62 सक्दुञ्चरन्यजतिरेष शुणं 1 461 
श्रुतपदैरुपसंष्ृतिशालिभिः III 322 सशुणवाक्यमपीह समन्वितं I 463 


श्रतिवचनमनेकं चक्ति तस्ये सञ्चित्छुखाट्ठयवपुः कथयन्ति 

Reged II 25] केचित्‌ I 174 
श्रतिवचनविशेषाञ्चेतने सती न संचित्फियते हिस- II 111 
1 कारणेऽस्पिन्‌ I 500 सतीह सत्तास्य पदस्य दष्टा 111 203 


श्रतिवचांसि सुनिस्मरणानि all 93 सतोऽपि कार्यत्वमयुक्तमेब III 211 
श्रतिवचांसि सुनिस्मरणानि alll 241 सतः प्रमाणाभिमतेषु पञ्चछु DII 255 
श्रुतेश्च तात्पर्यमखण्डरूपे III 283 सत्यतो यदि सषा न भिद्यते 11 40 


श्रुत्वाऽविरोधमुपपन्नलमन्व- . सत्यप्यलुप्तचिति यत्त्वयि 
योत्थ- II 1 नास्ति कते III 113 
श्रेयोहेतुत्वचाची यदि भवति सप्रत्य भिञ्ञनयनोत्थधियो 
तदा 1 398 घटादेः I 48 
श्रेयःसाधनतात्रिहोत्रनिलया सत्यभेवमनुतं च दुलंभ 11 39 
सत्येति II 24 


सत्यमेचमनुतं च भेदतः 11 42 


श्रेयःसाधनयायदानहचनादयथेछु 472 सत्यासत्यवपुस्तथा हि aati 1 464 


श्रेयःसाधनता farei इति सत्येऽप्यस्ति ज्ञानता ज्ञानः 
च प्राणुक्त I 471 तायाम्‌ I 186 
ओता दिजन्यमतिवुत्तिषु सत्य ज्ञानमनन्तमित्यसिहिते 
बाह्यशब्दाः HI 78 संभावना नीयते I 263 
श्रौतार्थवत्तिवललभ्यमपीह सत्यं न गत्यन्तरमस्ति तत्र lll 98 
वस्तु III 174 


oe सत्य यदाह गुरुमान्यदि 
शत्रेतिमानमभिपश्यतः पुरः 1 377 बाक्‍यगम्यं 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


सत्यं यदाह पितृमान्व्यवदहारः 


eu II 49 
सत्संप्रयोग इति जञेसिनिरप्यु- 

वाच II 46 
सदसत्सदसद्विकल्पितत IV 12 
सदसत्सदसद्विक्रल्पित- 


प्रतिवद्ध IV 13 
azagaia न विमुक्तता IV 35 
सदशसांशपराग्विषयेषु 

Jagna- I 39 
खद्रुप मा वरणतानुभवादभीष्ट 11 129 
स परिपृच्छति कोऽहमसो च 1 91 
सप्रयोजनकवुद्धिका रणं I 469 
सम्वायिक्रारणगणेन तथा 11] 208 
समविषमसमुञ्चयो न युक्तो IV ° 
सप्रीहितोपायतया 

लिङन्वयात्‌ I 443 
समुपसंहृत शब्दस मन्वितैः III 323 
सस्यरक्ञानध्वस्तसवेप्रपञ्चः 111 154 
सम्यरज्ञानवलेन तं विरहितं 111 101 
सस्यपज्ञानविभावछुः सकलः 1 ४ 38 
सम्यग्शानाज्ञीवभेद्प्रसिद्धा 11 150 
सम्यग्ज्ञानादत्रह्मणः सिद्धिपक्षे11 140 
सम्यग्ञानान्सुक्तिसिद्वियंदीष्टा 157 
सर्वत्र वस्तुषु जडेष्वजडः 1 107 


सर्वप्रमाणफलभूतसमस्तः 11 184 
सर्वश्रुतिस्मृतिवचोभिरयं 

परिव्राट्‌, III 360 
सर्व पराग्विषयमेव हि 

मानजातं im © 
सर्व यदर्थमिह वस्तु यदस्ति 1 24 
ag सवसमुद्‌भवाय घटते I 225 


a समातमित्युपनिषद्चनं Ill 42 
साक्षादिदा भिमतमेव frad- 11 59 


729 


साक्षितापि परमात्मनो z 
III 482 


भवेत्‌ 
साक्षित्वमात्मतमसा मति- 
कज्चुकेन 111 132 
साक्ष्यवस्तु परिहत्य 
साक्षिता III 190 


सा चोपनेयरहिते विषयिण्य- 1 342 
सादश्यधीप्रभूति न जितयं नि- 1 28 
सापेक्षावृदितो यदा तु भवतः 

पूर्वापर- II 119 
साभासक्षानवाचो यदि भवति 1 169 
साभासमेतदुपजीव्य चिदः 

द्वितीया I 323 
सामगानमथ जक्षणं जगत्‌ III 164 
सामगानमथ जक्षणं जगत्‌ 111 165 
सामगानमपि तत्ख्वरूपतां 111 160 
सामर्थ्यस्य मणिमन्त्रः 

निमित्तमस्ति Ill 88 
सामानाधिकरण्यमत्र पदयोः 1 197 
सामानाधिकरण्यमत्र भवति 

प्राथस्यः I 196 
सामानाधिकरण्यमन्वयगिश 1 21 7 
सामान्यतः प्रथममेष पदाथः 


पिण्डो I 361 
सामान्यं न विशेषवस्तु- 
आरः III 193 


सायुज्यादि विवादगोचर- IV 34 
सिद्धान्वितं यदि लिङादिः 
पदानि कार्य 346 

सिद्धाथवादिवचनेषु न गणः 
तादि 1 486 
सिंहश्रतिने घटते यदि शूरतास्य 1-173 


खुछतदुष्क्ृतकर्मणि seat 7 327 


https://archive.org/details/muthulaks| hmiacade my 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


सुप्तो जन्तुः खल्पमात्रेऽपि 


काले II 
सूत्र तत्त॒ समन्वयादिति विधि- 
व्यापारः I 


सजति रक्षति संहरति ril I 
रखश्स्थितिप्रलयसंयमनप्रवेश I 
सोपधीश्वरता निषेधनपरा 111 
सोऽयमित्यपि पदाथरूपक 1 
सोऽयंणिरोरिव न लक्षण- 


यापि वृत्तिः I 
सोऽयं पुमानयमसाविति 
पोरुषये I 
सोऽयं पुमानिति वचस्युभय- 
प्रकारा I 
सोऽयं पुमानिति हि मुछ 
पदाथयुक्त- I 
सोऽवच्छेदोऽप्यस्ति नास्त्यस्वरे 
चेत्‌ II 


सङ्कल्प पूर्वकमभूद्र घुनन्दनस्या 
सङक्षेपशारीरकसेचमेतत्‌ IV 
सङ्घातयाद्सुपगस्य तु तत्र 

पक्ष II 
संज्ञासंज्ञिसमन्वयावगतये I 
सम्बन्धजातविरहान्न च 


लक्षणा 5स्सिन्‌ I 
सस्बन्धिता भवति लाक्षणिक- 
Sq: I 


सम्बन्धिरूपं यदि वस्तु लक्ष्यः I 


सम्बन्धः समवाय इत्यपि पदे I 270 
संवित्तिभेदतदभावतदीय- 
i जन्म III 236 
* स्र॑निद्छुरं हति तद्विषियोपः 
युक्ता 93. 
संविद्व्य क्ति विप्रतीत्या- 
. #स्पदत्वं III 69 


730 


130 


261 
269 
260 
163 
207 


99 
165 
156 
149 
153 
182 


60 


69 
525 


252 


205 
203 


संविद्धयुत्पादक यद्घचनमभि- 
मतं कममीमांसकानां I 


संवित्परिस्फुरति न स्फुरतीति 
quit II 
संवित्प्रमाणघटनां प्रति योग्यतां 
चेत्‌ ` I 
«das alae mana 
प्रसिद्ध II 
संसारदोषमवधारयतो 
यथावत्‌ III 


संसाररूपमवगच्छ विविच्य- 
मान III 

cast खबिलासमोहविषये I 

संसिद्धा सविलासमोह- 


विषये III 2 
संस्कारभ्रमसंतति प्रतिनर 
भिन्नां II 


स्पष्टानुभूतिबिषयो न तमस्त- 
दानीं III 

स्पष्ट तमःस्फुरणमत्र न तत्र Il 

स्फुरणास्फुरणे च नात्मनः 


a in 2 


रूस्तिसमपद॒जन्यवुद्धियुग्मा I 
स्यादेतदेवमनवद्यपुमथसिद्धिः I 
खकारणेस्तन्तुभिरेवमस्य 111 
स्वतोऽपरोक्षा चितिरत्र विश्रम-1 
amuma रज्जुसपवद- 11 
स्वप्नश्रमोऽपि सुळतादिनिबन्ध 


नत्वात्‌ III 
स्वप्नश्च जागरितमप्युभयं 
तवैव III 


स्वप्ने तप्तशिलाधिरोहणगता 


निश्चयसो II: 
स्वप्ने न जागरितमस्ति मषात्व- 
हेतो III 


https://archive.org/details/muthulakshmiacademy 


286 


23 


115 


— 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


^ 


स्वप्ने ५प्येव ख्वप्तदडग्मोह- 


मात्रात्‌ Ul 
स्वप्नोपलव्धसखिल fad 
तथापि' III 


स्वपः शुभाशुभफलागमस्रूचकः 

स्यात्‌ I 
स्वभावतश्चिदूघनविग्रहस्य 111 
स्वभावतो यन्मिथुने विरुद्ध 111 


स्वराडिति च विद्यते श्रतिः 111 
स्वज्ञानकल्पितजग- I 
स्वाज्ञानान्वयिनी चिदेव 

भवति III 
स्वातन्व्यमीश्वरगिरा गुणमार्ग- 

ata III 
खात्मानमेव जगतः प्रकृतिं 

यदेक- I 
स्वाध्यायधमंपठितं निजवेद- 

III 


शाखा 


106 


731 
स्वाध्यायवन्न करणं घटते I 18 
स्वानुरक्तमतिजन्मकारणं I 517 
स्वानुरक्तमतिजन्महेलुत्तां I 518 
स्वाभाविकी हि वियदन्वितता 

घटादेः III 79 
स्वाभाविकी gaga: खलु 

नोप्णता तं III 114 
स्वीयाविद्याकल्पिताचायबेद्‌-11 163 
स्वेच्छा विनिमितवपुर्रः 

मन्तरेण II 181 

ह्‌ 

हित्वा न वा्यपदते प्रतिः 

पत्तिहेतुः I 110 


हस्वाणुत्बे कारणद्वित्वहेतोः 11 72 
हृस्वारब्धं उ्यणुकमणुभिस्तद्व- 
दारब्धमेतत्‌ II 77 


https://archive.org/details/muthulakshmiacademy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy À t 


BIBLIOGRAPHY 


Siddhüntalesasangraha with the commentary of 


amba Sanskrit Series, Benares, 1916. 
= Ld 


Appayya Diksita 
Krsnánandatirtha Chowkh 
Citsukha: — Tattvapradipika, Nirnayasagar Press, Bombay, 1915. x 
Madhusudanasarasvati: bsg 
(i) Advaitaratnaraksana, Nirnayasagar 
(ii) Advaita Siddhi with Laghucandrika of Brahmánandasara- 
svati, Nirnayasagar Press, Bombay 
^ —— (ii) Güdhürthadipika, Nirnaya Sagar Press Bombay, 1912 
2 (iv) Siddhüntabindu with Nyityaratnivali of Brahmanandasarasvatl 
and Naradyani of Narayanatirtha, Kasi Sanskrit Series No. 65 
Benares, 1928. 
(v) Vedintakalpalatika, Sarasvati Bhavana Texts, No. 3, Benares, 


1920. 


Press, Bombay. 


. Mandanamisra: Brahmasiddhi, Govt. Oriental Manuscripts Library, 


Madras, 1937. 
Bhüvaprakàs ikz, Govt. Oriental Manuscripts Library, जय... 


Govt. 


| Nrsimhàsrama: 
Madras, 1958. Y 
apáda: Paiicapadikd ^ with Vivarana of Prakásatman, 
— Oriental Manuscripts Library, Madras, 1958 
Prakaranapañcikā, Chowkhamba Sanskrit Series, No: 17, 


nati, 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


* 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


esr ASE 


CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


About the Book 


Sarvajfiatman occupies a place of eminence. in the line 
of Advaita preceptors, having been ordained by Adi Sankara 
and nominated to succeed him and Sureévara in the Sri 
Kamakoti Pitha at Karici. His Samksepasdriraka is a basic 
work on Advaita being a full metrical summary of the 
central teachings of Sri Sankara’s Brahma-sitra-bhagya. The 
importance of the work for a student of Advaita is evident 
from the fact that it has eight commentaries. 


This book is a critical edition and translation of the 
work. Part I of the book isa detailed Introduction, discuss- 
ing the basic doctrines of Advaita Vedanta according to 
Sarvajnatman. Part II presents the text edited with an 
English translation and annotation. 
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